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Wisdom is radiant and unfading,  
   and she is easily discerned by those who love her,  
   and is found by those who seek her. 
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ABSTRACT 
This dissertation investigates the identity of Lady Wisdom, the enigmatic figure in 
Proverbs 8:22–31. The presupposition of this investigation is a widely shared expert 
interpretation, namely, that Lady Wisdom is a multifaceted female divine figure whose 
origin and characteristics are interwoven with those of a number of ancient Near Eastern 
goddesses. The main contribution of this project is to argue that the Ugaritic goddess 
Anat be considered a possible precursor of Lady Wisdom. According to the author, a 
fluid and complementary relationship exists between Lady Wisdom’s depiction in the 
Hebrew Bible and Anat’s depiction in ancient Near Eastern religions, especially since 
certain aspects of their origin, status, and function are similar. The project also sheds light 
on the pivotal role of Lady Wisdom as a co-creator and mediator of the heavens and the 
earth. She should be regarded as a co-creator who is an active and mobile participant in 
God’s creative work; she is found not only in Proverbs but also in other biblical and 
deuterocanonical traditions. Moreover, she is a perfect mediator not only between the 
creation traditions and wisdom literature but also between the divine and human realms. 
	 ix 
Her mysterious identity is manifested in her own words and in others’ descriptions of her. 
Humans can either accept or reject Lady Wisdom, but only those who recognize and 
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INTRODUCTION: A BRIEF HISTORY OF  
ANALYSES OF LADY WISDOM 
                                                                                                    
Statement of the Problem 
 
In recent decades, scholars have debated the origins and identity of personified 
wisdom in Prov 8:22–31.1 The passage contains lengthy, vivid descriptions of this female 
figure, as do several other texts in the Hebrew Bible (e.g., Prov 1:20–21; 3:13–20; 9 cf. 
Job 28; 38—42). Moreover, a number of passages in the deuterocanonical literature 
depict Lady Wisdom’s characteristics and/or relate her self-presentations (Bar 3:15–38; 
Sir [Ecclesiasticus] 1:1–10; 4:11–19; 14:20—15:10; 24:1–19; Wis 7:22—8:1). The 
considerable number of references to personified wisdom suggests that this mysterious 
figure was an established character in and beyond the biblical traditions represented in 
the Hebrew Canon. Yet her origins and identity remain uncertain.  
The word for wisdom in the personified form, ָחְכָמה (ḥokmâ), is grammatically 
identical to the feminine singular form of the abstract noun that signifies technical skills, 
experience, good sense, and both worldly and godly wisdom.2 The Oxford English 
                                                
1 Most scholars agree that the book of Proverbs was redacted over several centuries, and it is 
difficult to assign dates to its various redactional stages. While some experts place its final form 
in the late sixth century BCE (the early post-exilic period), others assign it to the fifth century 
BCE (the early Second Temple period). See Alan Lenzi, “Proverbs 8:22–31: Three Perspectives 
on Its Composition,” JBL 125 (2016): 688–89; Alice Bellis, Proverbs, Wisdom Commentary, vol. 
23, ed. Barbara E. Reid (Collegeville: Liturgical Press, 2018), 1–4. 
 
2 David A. Clines, ed., “ָחְכָמה,” DCH, vol. 3 (Sheffield: Sheffield Academic Press, 1993), 
222–23. The noun refers to “skill in technical matters” in Exod 28:3; 31:3, 6; 35:26, 31; 36:1 and 




Dictionary defines “personification” as “the attribution of human form, nature, or 
characteristics to something; the representation of a thing or abstraction as a person 
(especially in a rhetorical figure or a metaphor); the symbolic representation of a thing or 
abstraction by a human figure.”3 Personified as a woman, Lady Wisdom behaves in the 
following ways: she shouts out to the public and urges her audiences to listen to her wise 
words in the street (Prov 1:20–21); she asserts that she was brought forth by God, created 
by God (Prov 8:24–25), and beside God when the world was created (Prov 8:30). She is 
identified in various ways among biblical scholars, including “Wisdom,” “personified 
wisdom,” “Woman Wisdom,” or “Lady Wisdom.” In this project, I call her “Lady 
Wisdom” since this title best captures her identity. 
In Prov 8:22–31, we read of the inseparable relationship between creation and 
wisdom traditions—a relationship grounded in Lady Wisdom’s self-presentation of her 
role in the creation of the world. According to her, she was “created” (ָקנָה, qānâ) and 
“brought forth” (ִחיל/חּול, ḥîl/ḥûl) before God created the heavens and the earth (vv. 22, 
25); and she was a delight, playing before God as an ָאמֹון (ʾāmôn)4 when God created the 
                                                
wisdom” in 1 Kgs 5:10; Isa 47:10; and Jer 49:7; to “pious wisdom of Israel” in Ps 90:12; Prov 
1:2; and Job 12:2; to “God’s wisdom” in 1 Kgs 3:28; Jer 10:12; 51:15; Ps 104:24; Prov 3:19; 2 
Sam 14:20; Deut 34:9; and Isa 11:2. Ludwig Koehler and Walter Baumgartner, eds., “ָחְכָמה,” 
HALOT (Leiden: Brill, 2001), 314.  
 
3 “Personification,” in the Oxford English Dictionary, OED Online, https://www.oed.com/. 
Oct 4, 2016 Accessed. 
 
4 The meaning of the Hebrew word ָאמֹון (ʾāmôn) is controversial; it has been translated as 
“craftsman, architect, artisan, nursling, or Akkadian ummânu.” Less frequently, it is also 
translated as “confidant, reliable one.” “ָאמֹון,” Clines, DCH, 1:312. This word will be fully 
analyzed in Chapter 5, which seeks to reveal the identity of Lady Wisdom. For a history of 
attempts to translate ʾāmôn, see Richard J. Clifford, Proverbs: A Commentary (OTL; Louisville: 




world (v. 30). As Roland E. Murphy explains, the frequent use of certain Hebrew words 
underscores Lady Wisdom’s origin(s) above all else. For example, the preposition “from” 
 bĕ), and ,ּבְ ) ”ad), “when ,ַעד) ”mîn) appears four times in Prov 8:22–23, and “not yet ,ִמן)
“before” (ֶטֶרם, ṭerem) appear five times in Prov 8:24–26.5 Her presence might surprise 
readers, who do not expect to discover a personified female figure called “wisdom” in 
this depiction of God’s creative activity; the creation accounts in the beginning of the 
book of Genesis (Gen 1:1—2:4a; 2:4b–24), the tradition most familiar to readers due to 
its privileged position at the beginning of the Hebrew Bible (HB), does not include Lady 
Wisdom in these passages.  
This project explores the significance of personified wisdom in Prov 8:22–31, 
analyzes current scholarly attempts to identify her, and proposes interpreting her as an 
intermingled reflection of certain ancient Near Eastern (aNE) goddesses. The ultimate 
goal of this dissertation is to suggest the Ugaritic goddess, Anat, as a strong candidate for 
the precursor of Lady Wisdom by explicating her birth, identity, and functions in the HB. 
Prov 8:22–31 shares ideas and a common background not only with creation traditions in 
the HB (Gen 1:1—2:4a) but also with the aNE texts. I argue that a fluid and 
complementary relationship exists between the depictions of Lady Wisdom in the HB and 
those of Anat in the Ugaritic corpus. 
 
                                                
Hurowitz, “Nursling, Advisor, Architect? אמון and the Role of Wisdom in Proverbs 8,22–31,” Bib 
80 (1990): 391–400. 
 





Significance of the Problem 
Contemporary analyses of Lady Wisdom in Prov 8:22–31 can be largely 
summarized by reviewing five theories about her identity: (1) Lady Wisdom was purely a 
literary personification; (2) she was a hypostasis of YHWH; (3) she was a portrait of an 
actual upper-class woman, probably from the post-exilic period (4) she was an ummânu, 
a type of Mesopotamian sage; and (5) she was one of the aNE goddesses, such as Astarte, 
Athirat/Asherah, Maat, or Isis.6 
According to the first theory, Lady Wisdom is a product of purely literary 
fashioning. Norman C. Habel and Bernhard W. Anderson argued that Lady Wisdom is a 
metaphorical figure rather than a deity; in the poem in Proverbs 8, personified wisdom 
functions as a rhetorical device.7 However, Lady Wisdom is more than a metaphorical 
figure in that she exists in elaborate form in several passages and appears a number of 
times, not only in parts of the Hebrew Canon, but also in other canonical traditions in 
Judaism and Christianity.8  
The second theory imagines Lady Wisdom as a hypostasis of YHWH—an entity 
in itself and the property of the deity. Helmer Ringgren regards Lady Wisdom as a 
                                                
6 For details of the history of modern scholarly research on Lady Wisdom, see, e.g., Alice M. 
Sinnott, The Personification of Wisdom (SOTSMS; Burlington: Ashgate, 2005), 10–52; Clifford, 
Proverbs: A Commentary, 23–28; Judith M. Hadley, “Wisdom and the Goddess,” in Wisdom in 
Ancient Israel: Essays in Honour of J. A. Emerton, ed. John Day, Robert P. Gordon, and H. G. M. 
Williamson (Cambridge: Cambridge University Press, 1995), 234–43; R. N. Whybray, The Book 
of Proverbs: A Survey of Modern Study (HBI 1; Leiden: Brill, 1995), 71–78. 
 
7 Norman C. Habel, “The Symbolism of Wisdom in Proverbs 1–9,” Int 26 (1972): 131–57; 
Bernhard W. Anderson, “Moving Beyond Masculine Metaphors,” BRev 10 (1994): 57–58. 
 





“hypostatization of a divine function.”9 He does not reject the influence of the Egyptian 
goddess Maat, however, because he affirms the mythological background of Prov 8:22–
31.10 Alan Cooper also regards Lady Wisdom as “the authoritative divine word in the 
form of hypostasis,”11 namely, “a personified attribute of deity.”12 This theory can 
explain one aspect of the possible functions or characteristics of Lady Wisdom: she can 
be regarded as God’s agent, who carries out God’s will and project in the world. It is not 
plausible to make her a hypostasis of YHWH, however. In the relevant biblical passages, 
Lady Wisdom is distinctly presented as a separate character and subordinate to God. She 
explicitly describes herself as having been brought forth to the world and as assisting God 
independently during the creation of the heavens and the earth.  
The third theory suggests that Lady Wisdom was modeled after human women. 
Claudia V. Camp proposes the possibility that female sages are alluded to behind this 
poetic figure, Lady Wisdom, from the post-exilic period.13 In the same light, Christine 
Roy Yoder also argues that the personified wisdom in Prov 1—9 is closely related to the 
                                                
9 Helmer Ringgren, Word and Wisdom: Studies in the Hypostatization of Divine Qualities 
and Functions in the Ancient Near East (Lund: H. Ohlssons boktr, 1947), 149. See also Ralph 
Marcus, “On Biblical Hypostases of Wisdom,” HUCA 23, no. 1 (1950): 157–71. 
 
10 Ringgren, Word and Wisdom, 132–33.  
 
11 Alan Cooper, “The Lord Grants Wisdom: The World View of Proverbs 1—9,” in Bringing 
the Hidden to Light: The Process of Interpretation—Studies in Honor of Stephen A. Geller, ed. 
Kathryn F. Kravitz and Diane M. Sharon (Winona Lake: Eisenbrauns, 2007), 32. 
 
12 Cooper, “The Lord Grants Wisdom,” 32. 
 
13 Claudia V. Camp, “The Female Sage in Ancient Israel and in the Biblical Wisdom 
Literature,” in The Sage in Israel and the Ancient Near East, ed. John G. Grammie and Leo G. 





Woman of Substance in Prov 31:10–31 and that both are likely modeled after actual 
exceptional women in the Persian period.14 This theory is plausible, but it only addresses 
certain aspects of personified wisdom among the various layers of her characteristics in 
Proverbs. That is, it fits, to some extent, the personified wisdom, for instance, that 
appears in the lesson of father to son in Prov 4:5–9. Elsewhere, she appears as a divine 
figure (Prov 1:20–21; 3:13–20) but barely shows any aspects as a human woman, 
especially in Prov 8:22–31, the climax of Lady Wisdom’s self-presentation. 
The fourth theory suggests the idea of wisdom as a Mesopotamian divine or semi-
divine ummânu.15 Richard J. Clifford seeks aNE support for this theory in the mythology 
of apkallu,16 a type of pre-flood sage, and of ummânu, a type of post-flood sage who 
brought wisdom and culture to the human race.17 To understand his idea, one must 
examine the rare Hebrew word ָאמֹון (ʾāmôn), which is used to describe Lady Wisdom’s 
role during creation (Prov 8:30). The word is regarded a Hebrew cognate of the Akkadian 
                                                
14 Christine Roy Yoder, Wisdom as a Woman of Substance: A Socioeconomic Reading of 
Proverbs 1–9 and 31:10–31 (Berlin: Walter de Gruyter, 2001), 73–110. 
 
15 The Akkadian word ummânu means “craftsman, artisan, expert, scholar.” A. Leo 
Oppenheim et al., eds., “ummânu,” CAD, vol. 7 (Chicago: Oriental Institute, 2010), 108.  
 
16 Similar to ummânu, apkallu also has the meanings of “wise man, expert, sage.” 
Oppenheim et al., “apkallu,” CAD, 2:171.  
 
17 Clifford, Proverbs, 24. Raymond C. Van Leeuwen also supports the notion that a self-
presentation by Enki, the Sumerian god of wisdom, can illustrate the function of an ummânu, 
though the term does not appear in the text. Raymond C. Van Leeuwen, “The Book of Proverbs,” 
in The New Interpreter’s Bible Dictionary, vol. 5, ed. Leander E. Keck et al. (Nashville: 
Abingdon Press, 1997), 94. See “Enki and the World Order,” in Samuel N. Kramer, The 






ummânu and the Aramaic uman, whose general meanings include “wise, expert, or 
skilled” and, further, a wide range of “wisdom, practical skill, and expertise.”18 This 
theory is persuasive in that it reveals the definite coherence between the Hebrew ʾāmôn 
and the Akkadian ummânu, which affects Lady Wisdom’s characteristics. Though the 
Akkadian ummânu reflects certain characteristics of Lady Wisdom, there are reasons to 
seek another, more plausible theory, e.g., ummânu reflects neither the active function in 
creation nor the origin of the character as a female acquired and brought forth from God. 
Yet these two characteristics are arguably Lady Wisdom’s most remarkable aspects and 
functions in the passages in which she appears. Ummânu might be a possible precursor of 
ʾāmôn, but it might not be enough to contain the multi-faceted features of Lady Wisdom. 
The final theory concerning Lady Wisdom views her as a Syro-Palestinian or 
Egyptian goddess; scholars identify her as one of several goddesses from the aNE world. 
William F. Albright and Bernhard Lang point to Canaanite mythology as the background 
for Lady Wisdom in the book of Proverbs.19 This proposal suggests a close relationship 
between Lady Wisdom and Astarte,20 daughter of El, who was worshipped as the goddess 
of sexuality, fertility, and warfare not only in ancient Israel but also in Ugarit, Phoenicia, 
                                                
18 Clifford, Proverbs, 24. 
 
19 See William F. Albright, “The Goddess of Life and Wisdom,” AJSL 36 (1920): 258–94; 
Bernhard Lang, Wisdom and the Book of Proverbs (New York: Pilgrim, 1986), 51–57. 
 
20 In the HB, Astarte’s name appears nine times, mostly with Baal, who is considered her 
spouse (Judg 3:7; 10:6; 1 Sam 7:3; 12:10, etc.). N. Wyatt, “Astarte,” DDD, ed. Karel van der 
Toorn, Bob Becking, and Pieter W. van der Horst (London: Brill, 1999), 109–14. See also Izak 
Cornelius, The Many Faces of the Goddess: The Iconography of the Syro-Palestinian Goddesses 
Anat, Astarte, Qedeshet, and Asherah, c. 1500–1000 BCE (OBO 204; Göttingen: Vandenhoeck & 





and Egypt.21 Astarte’s origin lies in the Mesopotamian goddess Inanna/Ištar, and she 
remains a supreme goddess in aNE religions. Not only is she represented as a “queen of 
heaven,” but also she often functions as a counterpart of a high god, such as El or Baal, 
within the pantheon. Though Lady Wisdom’s characteristics in this text do not include 
sexuality, fertility, or warfare, Astarte’s close relationships with high gods suggest some 
resemblance to Lady Wisdom.  
Another possible candidate goddess from Ugarit is Athirat/Asherah (Figure 1).22 
Athirat, the wife of El, is the mother goddess in the Ugaritic pantheon. The corresponding 
deity in the HB is the well-known goddess Asherah—she is described as the wife of Baal, 
which is different from the Ugaritic mythology that depicts her as the wife of El.  
                                                
21 On the biblical Astarte, see, e.g., Stéphanie Anthonioz, “Astarte in the Bible and Her 
Relation to Asherah” in Transformation of a Goddess: Ishtar, Astarte, Aphrodite, ed. David T. 
Sugimoto (OBO 263; Göttingen: Vandenhoeck & Ruprecht, 2014), 125–40. On the import of 
Astarte to Egypt, see, Keiko Tazawa, “Astarte in New Kingdom Egypt: Reconsideration of Her 
Role and Function,” in Transformation of a Goddess: Ishtar, Astarte, Aphrodite, ed. David T. 
Sugimoto (OBO 263; Göttingen: Vandenhoeck & Ruprecht, 2014), 103. 
 
22 Tilde Binger suggests that Asherah could be a sort of official “name-title” for the primary 
goddess in aNE pantheons. Tilde Binger, Asherah: Goddesses in Ugarit, Israel and the Old 






Figure 1. Athirat, as depicted on an ivory box lid dated to 1300–1200 BCE and found at 
Ugarit. 
 
The main aspect that Athirat and Lady Wisdom share is the image of the “tree of 
life” (Prov 3:18).23 The symbol of Athirat as a tree appears on the famous ivory box lid 
found at Ugarit, which depicts her feeding a couple of goats. Mark S. Smith notes that 
Prov 3:13–18 exhibits a conspicuous chiasm with the Hebrew root אשר (ʾšr), “to be 
happy, to be blessed,”24 which connects Asherah with Lady Wisdom. That is, in the 
                                                
23 Carole R. Fontaine, Smooth Words: Women, Proverbs, and Performance in Biblical 
Wisdom (New York: Sheffield Academic Press, 2002), 100. 
 





chiastic structure of this passage, the first word, ַאְׁשֵרי (ʾašrê), in v. 13 and the last word, 
 mĕʾuššâr), in v. 18 allude to Asherah, the symbol of life and well-being.25 It is) ְמֻאָּׁשר
possible that the Ugaritic Athirat contributed to the formation of Lady Wisdom’s image 
as the tree of life. At a deeper level, however, it is difficult to see Athirat as a perfect 
precursor of Lady Wisdom in terms of her identity, characteristics, and functions because 
Asherah, the biblical version of Athirat, is generally depicted as an evil, foreign goddess 
who is paired with Baal, a god decried in the HB.  
Lady Wisdom also has been compared to the Egyptian goddess Maat,26 who 
represents justice, morality, law, and the divine order of the cosmos.27 Gerhard von Rad, 
one of the most influential biblical scholars of the 20th century, identified Maat as Lady 
Wisdom’s possible precursor. He identified Lady Wisdom in Proverbs 8 as “the primeval 
order itself, or as the order-mystery (Ordnungsgeheimnis), or as the order-producing 
                                                
25 Mark S. Smith, “Mythology and Myth-Making in Ugaritic and Israelite Literatures,” in 
Ugarit and the Bible, ed. George J. Brooke, Adrian H. W. Curtis, and John F. Healey (UBL 11; 
Münster: Ugarit-Verlag, 1994), 328. The tree of life also appears in Genesis 2–3 as a mythical 
tree along with the tree of the knowledge of good and evil. For arguments regarding Asherah as a 
possible model of Lady Wisdom, see also Michael D. Coogan, “The Goddess Wisdom—“Where 
Can She Be Found?”: Literary Reflexes of Popular Religion,” in Ki Baruch Hu: Ancient Near 
Eastern, Biblical, and Judaic Studies in Honor of Baruch A. Levine, ed. R. Chazan, William W. 
Hallo, and L. H. Schiffman (Winona Lake: Pennsylvania State University Press, 1999), 203–9. 
 
26 The earliest surviving document that refers to Maat as the goddess of order and society 
was found in the Pyramid Texts of Unas, which were written in Old Kingdom (ca. 2375–2345 
BCE). Siegfried Morenz, Egyptian Religion (Ithaca: Cornell University Press, 1992), 273.  
 
27 Christa Kayatz suggested the influential theory that Lady Wisdom was modeled on Maat. 
See Christa Kayatz, Studien zu Proverbien 1–9: Eine form- und motivgeschichtliche 
Untersuchung unter Einbeziehung ägyptischen Vergleichsmaterials (Neukirchen-Vluyn: 





force (Ordnungsmacht) with which God informs the world.”28 He further claimed that 
Prov 8:22–31 borrowed the Egyptian goddess Maat, personified truth, and modified her 
in the didactic-style poem in Proverbs 8.29 Steven James Schweitzer also regards Maat as 
a possible source of Lady Wisdom, acknowledging Maat’s significant roles in Egypt and 
its environs. In his view, several connections exist between Maat and Lady Wisdom: both 
of them are associated with scribal enterprise, provide instructions on how to live, have 
close relationships with kingship, and are related to creation traditions.30 According to 
this theory, both Maat and Lady Wisdom are representatives of wisdom, instructors of 
human beings, and co-creators of the universe with the supreme gods. Moreover, many 
portions of the book of Proverbs share concepts with Egyptian wisdom literature, 
especially Prov 22:1—24:22 (which appears to draw from the Instruction of 
Amenemope),31 suggesting that the goddess Maat influenced ancient Israelite wisdom 
literature.  
Isis also has been proposed as a possible model for Lady Wisdom. This goddess, 
first worshipped in ancient Egypt, subsequently spread throughout the Greco-Roman 
                                                
28 Michael V. Fox, “Ideas of Wisdom in Proverbs 1–9,” JBL 116, no. 4 (1997): 627. 
 
29 Gerhard von Rad, Wisdom in Israel, trans. James D. Martin (Nashville: Abingdon Press, 
1972), 153.  
 
30 Steven James Schweitzer, “The Egyptian Goddess Ma’at and Lady Wisdom in Proverbs 
1–9: Reassessing Their Relationship,” in A Teacher for All Generations: Essays in Honor of 
James C. VanderKam, vol. 1, ed. Eric Farrel Mason and James C. VanderKam (Leiden: Brill, 
2012), 113–32. 
 
31 See, for example, Michael V. Fox, “The Formation of Proverbs 22:17–23:11,” WO 38 





world. Michael V. Fox notes that her unique style of speech on the Ptolemaic Metternich 
Magical Stela is comparable to Lady Wisdom’s self-presentation in Proverbs 8:32 
Come to me, come to me. 
See, my mouth possesses life. 
I am a daughter known in her city, 
At whose utterance reptiles are expelled, 
Because my father (Re) educated me to knowledge.  
I am his daughter, the beloved one (born) of his body . . . 
I am Isis, the divine,  
Mistress of magic, who does magic,  
Effective in pronouncing spells.33  
Isis’s and Lady Wisdom’s self-praising presentations share several common elements: 
their close relationships with both god and humans; their emergence from their father 
deities; and “I” passages—literary devices that serve to empower and maximize their 
assertions of authority.34 In terms of Isis’s affiliation, John S. Kloppenborg points out that 
she has a close relationship with both the Egyptian Sun god Re and with King Osiris, as 
does Lady Wisdom with YHWH and kings.35 Isis is a daughter of Re, just as Lady 
Wisdom was brought forth from God. To earthly kings, both Isis and Lady Wisdom are 
desirable figures because they are wise enough to guide the kings in the right ways. Isis is 
also regarded a good advisor, as is Lady Wisdom (Prov 1:25; 30; Wis 8:9): “Isis, 
                                                
32 Michael V. Fox, “World Order and Maʿat: A Crooked Parallel,” JANES 23 (1995): 44–45. 
 
33 Constantin Emil Sander-Hansen, Die Texte der Metternichstele (Copenhagen: E. 
Munksgaard, 1956), 35–42.  
 
34 Another example of self-praise is provided by Gula, the Mesopotamian healing goddess. 
“Gula Hymn of Bullusta-rabi,” in Benjamin R. Foster, Before the Muses: An Anthology of 
Akkadian Literature, vol. 2 (Bethesda: CDL, 1993), 486–94.  
 






excellent in counsel . . . without whose knowledge no plans are made, from heaven to the 
earth and [the underworld].”36 The similarities in their presentation styles and their 
connections to the heavens and the earth suffice to commend Isis as another possible 
precursor of Lady Wisdom.  
Whichever goddess(s) scholars identify as Lady Wisdom’s precursor, the 
available evidence does not permit us to explain Lady Wisdom’s origin(s) and identity 
based solely on her similarities with a single goddess. Each goddess shares important 
characteristics and/or descriptions with Lady Wisdom, and the identification of one deity 
does not exclude the relevance of other goddesses. Hence, I acknowledge the similarities 
between Lady Wisdom and other aNE and Egyptian goddesses; and I recognize the 
significant contributions of these other deities directly and indirectly shaping the biblical 
portrait of Lady Wisdom. Lady Wisdom is a multifaceted divine figure whose origin and 
characteristics are interwoven with those of a number of aNE goddesses. Incorporating 
multiple influences into Israelite religion was not a new phenomenon in Israelite religion; 
we have another important example in YHWH, who is depicted as the supreme god (as in 
the name Elohim), the storm god (fertility), and the Sun god, similar to El, Baal/Hadad, 
and Re/Shamash, respectively. In addition to the fruitful comparative analyses of modern 
scholars on these goddesses, this dissertation suggests an Ugaritic goddess, Anat, as 
another possible aNE influence on Lady Wisdom. Arguing on behalf of this thesis is my 
dissertation’s main contribution to scholarship.  
                                                






Anat is an Ugaritic goddess whose most common epithet in Ugaritic mythology is 
bltl ʿnt (“Maiden Anat”).37 In the Baal Cycle (BC), she is depicted as a daughter of El, the 
principal god in the Ugaritic pantheon, and as a sister of Baal (lord), the storm god. The 
basic storyline of the BC describes how Baal was endangered by the opposing power of 
Yam (the sea), killed by Mot (death), and resurrected from death with Anat’s assistance. 
As a sister of Baal,38 Anat saved Baal’s life by killing Mot and scattering him in pieces. 
This concept of Chaoskampf39 (“struggle against chaos”) in the BC, particularly the acts 
of killing and splitting into pieces, is comparable to the biblical creation account in Gen 
1:1—2:4a and the Mesopotamian myth Enuma Eliš (EE).  
The priestly creation account was traditionally regarded as presenting God’s 
creatio ex nihilo. However, Richard Elliot Friedman and Jon D. Levenson disagree with 
this idea and argue that it depicts instead YHWH’s triumph over primeval enemies at the 
beginning of the creation of the world.40 The תֹהּו ָובֹהּו (tohû wābohû, “formless and dark” 
                                                
37 The translation of the Ugaritic word btlt varies among biblical scholars—“virgin,” 
“maiden,” “nubile girl,” or “adolescent.” See Neal H. Walls, The Goddess Anat in Ugaritic Myth 
(Atlanta: Scholars Press, 1992), 78. Several HB passages contain references of Anat—mostly 
personal names or locations that include her name: Shamgar ben Anath (Judg 3:31, etc.), 
Anathoth (Jer 1:1; Neh 10:19, etc.) and Beth-anath (Josh 19:38). These texts support the thesis 
that the Ugaritic goddess, Anat, influenced Israelite culture and religion at least to some degree.  
 
38 The relationship between Baal and Anat is complicated in Ugaritic mythology and not 
explicitly defined. I address this topic throughout the dissertation.  
 
39 Hermann Gunkel investigated this concept, although he did not use the term itself in his 
study. See Hermann Gunkel and Heinrich Zimmern, Creation and Chaos in the Primeval Era and 
the Eschaton: A Religio-Historical Study of Genesis 1 and Revelation 12, trans. L. William 
Whitney Jr. (Grand Rapids: Eerdmans, 2006), 287n26. 
 
40 See Ricard Elliott Friedman, Commentary on the Torah: With a New English Translation 
(San Francisco: HarperSanFrancisco, 2001), 6–7; Jon D. Levenson, Creation and the Persistence 




[v 2]) does not mean “nothing”; it is more likely an active and negative force that God 
has not yet overwhelmed.41 The other critical lexical term is ַהָּמיִם (hammâyîm, “waters” 
[v. 6]), which God divided in two to create the world. One must consider the 
Mesopotamian creation myth, Enuma Eliš (EE), in order to understand this word. The 
waters in Gen 1:1–2:4a are easily comparable to Apsu and Tiamat, the primeval god of 
fresh water and the goddess of salt water, respectively, in EE. Marduk killed these 
primordial waters, split Tiamat’s carcass (ְּתהֹום, tĕhôm; “Deep”) in half, and fashioned the 
world from the halves.”42 Marduk, who was young at that time, later became a supreme 
deity. In the biblical, Ugaritic, and Mesopotamian accounts, the concept of Chaoskampf 
not only includes physical conflict among deities, but also connotes the collision of 
universal powers. As a result, it generates one god’s defeat, another’s victory, and the 
new, triumphant creation. 
In Prov 8:22–31, the portrayal of Lady Wisdom evokes thoughts of Anat, who 
was present alongside the supreme male gods and actively participated in the 
Chaoskampf and as a co-creator of the universe. Anat and Lady Wisdom share many 
similarities in their origins, status, and functions; and Anat’s family relationships are key 
to understanding her relationship to Lady Wisdom. Anat is a daughter of El, the chief 
Canaanite deity; Lady Wisdom is explicitly described as brought forth by YHWH, 
                                                
 
41 See Levenson, Creation, xxi. 
 
42 Alan Lenzi argues for this word as a semantic domain of water, as in Gen 1:1–2:4a, and 
points out that “water” and “Deep” are closely associated with birth and creation imagery. Lenzi, 
“Proverbs 8:22–31,” 699. In this dissertation, I translate tĕhôm as Deep instead of “the deep.” I 




ancient Israel’s chief deity. However, their positions as subordinate characters do not 
diminish their important roles in Chaoskampf or creation. Anat obtains the permission to 
build a house for Baal and saves Baal’s life in the BC, and Lady Wisdom participates in 
God’s creation as an assistant who contributes to the creation of a new cosmic order. 
Moreover, traces of the goddess Anat appear in the HB in personal (Shamgar ben Anath) 
and geographical names (Beth-anath).43 Another significant example is Anat-Yahu, a 
female deity worshipped by the fifth-century BCE Jewish community living on the island 
of Elephantine in Egypt.44 The name Anat-Yahu literally means “Anat of Yahu,” 
probably meaning Anat was YHWH’s consort,45 which suggests that Anat was a well-
known goddess who was worshipped in the Yahwistic religion in the ancient Israelite 
diaspora. It is not implausible, then, that certain themes related to Anat were absorbed 
into Lady Wisdom, the female divine figure in the HB.  
                                                
43 Also, the Aramaic personal name brʿnt (“son of Anat”) appears in an account of a battle 
between the Iasbuqu tribe and Neo-Assyrian forces. Brandon James Simonson, Aramaic Names 
from Syro-Mesopotamian Texts and Inscriptions: A Comprehensive Study” (Ph.D. diss., Boston 
University, 2019), 271. 
 
44 Aramaic papyri discovered in Elephantine include references to “YHW” and, most 
significantly for our discussion, an oath to AnatYHW. Anat-Yahu, who appears only in this text, 
is believed to have been worshipped along with Anat-Bethel, who also is mentioned several times 
in Neo-Assyrian treaties. The inhabitants of Elephantine were mostly Israelites and Aramaeans, 
originally from Northern Israel, who shared Aramaic as a common language. See M. E. 
Mondriaan, “Anat-Yahu and the Jews at Elephantine,” Journal for Semitics 22, no. 2 (2013): 537. 
 
45 John Day argues that the frequency of the pairing of Baal and Anat is sufficient for seeing 
Anat as Baal’s consort (John Day, Yahweh and the Gods and Goddesses of Canaan [Sheffield: 
Sheffield Academic Press, 2000], 142–43). Isis is also portrayed as having a brother-husband 
relationship with Osiris in Egyptian mythology. They remained complementary deities 
throughout their long history in Egyptian religion. See Reginald Eldred Witt, Isis in the Ancient 





As Lady Wisdom’s identity becomes clearer, we will emphasize her role and 
teaching as a mediator of the heavens and the earth. When she appears in Prov 8:22–31, 
she identifies and praises herself as originating from a divine authority. Lady Wisdom 
also declares her crucial role in the social order. Even kings can reign and princes can 
rule through her (vv. 15–16), and she functions as a standard for kingship and 
government. It is critical for even the highest rulers to know both the social order and the 
cosmic origin, and this understanding can be acquired only by knowing Lady Wisdom.46 
She shouts to the public on the streets in the city, a symbol of human culture and a 
“reflection in miniature of the world where Lady Wisdom has been active from the 
beginning.”47 Lady Wisdom declares cosmic wisdom in the streets, and her audience is 
not confined to a few. Yet, the human race has the choice either to accept or to reject 
Lady Wisdom. Only those who recognize her divine knowledge are able to embrace the 
truth in their lives.48  
 
                                                
46 More specifically, Alice M. Sinnott tries to explain the purpose of this text in its Sitz im 
Leben (“situation in life”). She argues that this passage is a prophetic message to the Israelites to 
justify God’s ways during their desperate situation in the exilic period and to instruct them in how 
to deal with their crisis and keep faith in God (Sinnott, Personification, 87). However, it is at 
present hard to confirm that the book of Proverbs dates to the exilic period due to lack of 
evidence. Aside from the uncertainty of dating, Lady Wisdom barely instructs people with 
specific lessons, at least not at all in Prov 8:22–31. Rather, she proclaims her divine authority and 
praises her significant role in creation. 
 
47 Van Leeuwen, “Book of Proverbs,” 89. 
 





Method of Investigation 
In this dissertation, I employ textual analysis to scrutinize the Hebrew in Prov 
8:22–31. This passage contains several problematic Hebrew words with various 
interpretive possibilities. In v. 22, for example, the meaning of ָקנָה (qānâ) has been 
debated over the centuries because it connotes several different ideas: “to create”; “to 
acquire”; “to purchase”; and “to possess.” Each meaning generates a different 
interpretation, which is critical not only to exegeting the passage per se, but also to 
testing different hypotheses in order to shed light on Lady Wisdom’s origins. I also 
examine relevant documents from ancient Israel, Mesopotamia, Ugarit, and Egypt.  
Comparative study runs parallel to textual analyses in this project. A product of 
particular historical circumstances, the HB was redacted over a long period of time. Since 
ancient Israelite literature was highly influenced by aNE texts, comparative study offers a 
crucial framework for this study. I juxtapose Prov 8:22–31 with related aNE texts 
(primarily the Ugaritic Baal Cycle) and compare them not only in terms of similar 
symbols, concepts, and contents, but also in terms of literary style, rhetoric, and 
function(s). For example, Lady Wisdom can appropriately be compared to other aNE 
goddesses in that they not only are given similar roles and symbols in their own 
traditions, but also are represented in comparable literary genres. Moreover, this project 
recognizes the differences (and their significance) between Lady Wisdom and other aNE 
goddesses that generate basic and profound distinctions between their two worlds. In the 




similar and contrasting aspects of the HB and its aNE milieu from various points of 
view.49  
The TNK is the primary source for this dissertation. Related aNE texts are 
examined in their original languages of Akkadian and Ugaritic. Deuterocanonical 
passages in which Lady Wisdom appears are also introduced in an extension of our 
discussion. They are not deeply analyzed in this project, however, in relation to the 
formation of Lady Wisdom in Prov 8:22–31; Lady Wisdom in the deuterocanonical 
books were critically influenced by Hellenistic thinking, which opens up new layers of 
discussion. I employ the tools of modern biblical scholarship throughout the study by 
bringing various possible translations, interpretations, and theological approaches.  
 
Limitations of this Study 
One of the limitations of my research is scholars’ ongoing uncertainty about the 
date and authorship of Prov 8:22–31, the primary focus of my analysis. One cannot 
confirm a precise date for the text because it contains virtually no historical hooks on 
which to hang a date. One clear evidence is that Sirach establishes a termininus ante 
quem of the second century BCE for the book of Proverbs as a whole.50 Also, many 
scholars argue that Proverbs 1—9 and 31:10–31 are the latest additions to the book; 
located at the beginning and the end, they form a sort of envelope around the middle part 
                                                
49 Kenton L. Sparks, Ancient Texts for the Study of the Hebrew Bible: A Guide to the 
Background Literature (Peabody: Hendrickson Publishers, 2005), 4. 
 




of the book.51 However, even in Proverbs 1—9, dating Prov 8:22–31 is more 
problematic. It should be dated earlier than other parts of Proverbs 1—9 due to the 
archaic language and the vestiges of its being inserted later into Proverbs 8. This passage 
is likely to have been inserted in the early stage of the compilation of Proverbs 1—9. 
 Another challenge is that my suggestion that Lady Wisdom parallels the Ugaritic 
goddess Anat is innovative. Nevertheless, I fully support my argument by drawing on 
aNE sources and scholarly works on related subjects.  
Lady Wisdom’s identity has long been debated, and many excellent resources and 
analyses of her are available. All the analyses agree that she was an important figure, but 
how they account for her origin varies significantly. In order fully to analyze this figure, 
this dissertation focuses on a new, possible precursor of Lady Wisdom and discuss other, 
well-known explanations of her origins in a brief history of relevant scholarship. By 
doing so, I propose an additional, in-depth explanation of Lady Wisdom’s origin.  
 
Overview of Chapters 
In this introduction, I have presented the dissertation’s thesis and a brief history of 
analyses of Lady Wisdom. I have also included technical information necessary for 
navigating my arguments. The overall structure of this project consists of three parts: (1) 
an investigation of Lady Wisdom in the HB and aNE; (2) an overview of the Ugaritic 
goddess Anat; and (3) hypotheses about the identity of Lady Wisdom.  
                                                
51 Bellis, Proverbs, xlvi. Regarding the date of Proverbs 1—9, see also, Claudia V. Camp, 





Part 1 (Lady Wisdom in Prov 8:22–31 and Creation Traditions) investigates Lady 
Wisdom’s appearances in the HB and their relationship to creation traditions in the aNE 
milieu. Chapter 2 (“Traces of Lady Wisdom in the Hebrew Bible”) introduces the 
enigmatic figure of personified wisdom in TNK’s wisdom corpus and explains her 
significance within it. Chapter 3 (“Chaoskampf, Creation, and Prov 8:22–31”) examines 
the HB’s complex creation traditions within their aNE contexts that are ultimately linked 
to Lady Wisdom and HB passages related to her.  
Part 2 (“The Canaanite Goddess Anat as a Possible Precursor of Lady Wisdom”) 
introduces the Ugaritic goddess Anat as a possible model for Lady Wisdom, summarizing 
the deity’s role in the aNE and comparing these two enigmatic figures. Chapter 4 (“Anat 
in Ugaritic Mythology”) offers pertinent information about the goddess, including as her 
identity, roles, and status in Ugaritic mythology. Chapter 5 (“Anat and Lady Wisdom”) 
constitutes the crux of the project. These two figures, Anat and Lady Wisdom, are 
thoroughly analyzed and compared within their respective arenas of activity. In addition, 
I examine both explicit and implicit traces of Anat in the HB in this chapter.  
Part 3 (“Who is Lady Wisdom?”) offers answers to the question about Lady 
Wisdom’s identity. Because she has many identifiable characteristics, it is difficulty to 
answer this question thoroughly, but she is best described as a multifaceted divine figure. 
She occupies several liminal spaces between contrasting realms, including 
creation/uncreation, heaven/earth, and life/death. Chapter 6 (“Lady Wisdom as a Liminal 





In the conclusion, I review the dissertation’s key arguments in support of my 
thesis that the Ugaritic goddess, Anat, is a possible precursor of Lady Wisdom. I also 














































Figure 2. Astarte in three forms, one with crown with a drawn bow, one on horseback 
with crown and weapons, and one standing with crown and weapons, dated to Persian 





LADY WISDOM, PROVERBS 8:22–31, AND CREATION TRADITIONS 
 
CHAPTER 2 
LADY WISDOM IN THE HEBREW BIBLE 
 
This chapter begins with an analysis of the Hebrew word for the personified 
wisdom, ָחְכמֹות/ָחְכָמה (ḥokmâ/ḥokmôt). This term takes the same basic form as the regular 
abstract noun for “wisdom,” although it appears in its unusual plural form at points. The 
plural form is a significant starting point for investigating various aspects of the 
personified wisdom, whom I call “Lady Wisdom” due to her particular divine 
characteristics shown in Prov 8:22–31.  
I then address the appearances of Lady Wisdom in pertinent passages, particularly 
in Proverbs and Job, which contain significant portions devoted to describing Lady 
Wisdom or themes related to her. The most noteworthy passages regarding Lady Wisdom 
are the three in the TNK—Prov 1:20, 8:22–31, and 9:1–6—where she appears in public 
and performs self-presentations. Along with these passages, I investigate Prov 3:13–20 
and Job 28, where ḥokmâ is shown to be deeply related to Lady Wisdom and her 
involvement in creation in Prov 8:22–31.  
Placing these analyses of her name, nature, and characteristics within the context 
of the biblical books is a prerequisite for this project’s deeper investigation of her origin 





 Ḥokmâ/Ḥokmôt) as Personified Wisdom) ָחְכמֹות/ָחְכָמה
The HB refers to Lady Wisdom using the same form as the general abstract noun 
for “wisdom,” that is, ָחְכָמה (ḥokmâ).52 Personified wisdom acts like a human; she cries 
out, raises her voice, and speaks aloud. It is uncommon for a Hebrew abstract noun to be 
personified; Hebrew words for love, honor, beauty, and glory are not usually personified 
in the HB.  
Though it is intriguing that this Hebrew word is used for personified wisdom, 
more interesting is the fact that ָחְכָמה (ḥokmâ) is sometimes pluralized as ָחְכמֹות (ḥokmôt) 
when it refers to personified wisdom. The plural form ḥokmôt occurs four times in 
Proverbs53: two of the cases (Prov 1:20; 9:1) undoubtedly refer to personified wisdom 
and the other two (Prov 14:1; 24:7) refer to the themes highly related to her.  
Berend Gemser identifies the plural form of wisdom as a plural of 
comprehensiveness, “[t]he all-embracing, eloquent, veracious and elevated wisdom.”54 
His explanation is plausible because some other Hebrew nouns also use plural forms to 
maximize their intrinsic and essential meanings. Another, possible example of this usage 
                                                
52 The biblical ָחְכמֹות/ָחְכָמה (ḥokmâ/ḥokmôt) shares its root, ḥkm, and general meanings with 
other ancient Near Eastern languages, including the Akkadian verb ḫakāmu (“to know, 
understand”), the Ugaritic root ḥkm (“to be wise”), and the Arabic verb ḥakuma (“to be wise”). 
See H. P. Müller, “ָחַכמ chācham,” TDOT, vol. 4, ed. G. Johannes Botterwich and Helmer 
Ringgren, trans. David E. Green (Grand Rapids: Eerdmans, 1980), 364–68.  
 
53 Psalm 49:4 (ET 49:3) also has ḥokmot, which pairs with “understanding.” I address the 
word pair “wisdom/understanding” below.  
 
54 Berend Gemser, “The Instructions of Onchsheshonqy and Biblical Wisdom Literature,” 





is ִהיםGֱא (Elohim),55 the plural form of the singular noun ֵאל (El), “god.” In HB and aNE 
texts, El can signify “god” in three different ways: (1) YHWH abbreviated or 
interchangeable with Elohim; (2) the Canaanite chief deity, El; and (3) a common noun 
for god in general. The use of Elohim to indicate Israel’s deity might reflect an intention 
to intensify YHWH’s supremacy.56  
The author(s) of Proverbs could have employed the plural form with a similar 
intention to magnify the original meaning of ḥokmâ, the regular, singular form for 
personified wisdom. Compared to Elohim, however, one notable difference emerges: the 
modifiers, complements, or verbs used fort ḥokmôt are grammatically inconsistent when 
the pluralized form appears:  
Wisdom cries out in the street; 
    in the squares she raises her voice. (1:20) 
 
Wisdom has built her house, 
    she has hewn her seven pillars. (9:1) 
 
The wise woman builds her house, 
    but the foolish tears it down with her own hands. (14:1) 
 
Wisdom is too high for fools; 
    in the gate they do not open their mouths. (24:7)57 
 
                                                
55 Regarding the origins of YHWH, see Mark S. Smith, The Origins of Biblical Monotheism: 
Israel’s Polytheistic Background and the Ugaritic Texts (New York: Oxford University Press, 
2001). 
 
56 Nahum M. Sarna, Genesis, JPS Torah Commentary (Philadelphia: Jewish Publication 
Society, 2001), 5. 
 
57 All English biblical translations are from the NRSV unless otherwise indicated. 






In Prov 1:20, ḥokmôt appears in the first unit as a subject taking the third feminine 
plural verb (ָּתרֹּנָה, tāronâ, “to cry out”). However, in the following unit, the third feminine 
singular verb (ִּתֵּתן, tittēn, “to raise”) appears, and the suffix after the object (קֹוָלּה, qôlāh, 
“her voice”) indicates that she is regarded as a feminine singular figure.  
 The ḥokmôt in Prov 9:1 takes third feminine singular verbs (ָּבנְָתה, bontâ, “to 
build”/ ָבהָחצְ  , ḥoṣbâ, “to hew”) and suffixes (ֵביָתּה, bêtāh, “her house”/ ַָעּמּוֶדיה, ammûdêhā, 
“her pillars”). These forms indicate that ḥokmôt is treated as a singular subject, even 
though the subjective noun appears in the pluralized form. Hence, ḥokmôt in Prov 1:20 
and 9:1 can be regarded as the singular personified wisdom in these contexts, though the 
author(s) might have intended to convey additional meanings by using the plural form 
ḥokmôt.  
The meaning of the term ḥokmôt is even more enigmatic in Prov 14:1. The subject 
of the first unit is ַחְכמֹות נִָׁשים (ḥokmôt nāšîm), which can be translated either “wisdom 
(ḥokmôt) of women” or “the wisest of women.”58 Yet neither translation adequately 
represents the Hebrew grammatical structure. However, one can take hint from Prov 9:1 
to figure out the contextual meaning of this subject. That is, the first unit of Prov 14:1 is 
nearly identical to that in Prov 9:1, except that the subjects, ḥokmôt nāšîm and ḥokmôt, 
differ. In both verses, however, she builds a house. In other words, the concept expressed 
in 14:1a is associated with the concept in 9:1a, where ḥokmôt undoubtedly refers to Lady 
Wisdom. It means that ḥokmôt nāšîm in 14:1 can be conclusively Lady Wisdom, or the 
concept linked to her, as the intensified form of the regular wisdom. It is possible that the 
                                                




already intensified form of ḥokmâ is further emphasized by the use of the superlative 
form, followed by nāšîm, in 14:1a. Hence, ḥokmôt nāšîm could connote the meaning, “the 
wisest Lady Wisdom of women,” emphasizing the clearly superior wisdom and sage-like 
properties of Lady Wisdom, especially when compared to other females. In short, the 
term ḥokmôt nāšîm seems to be a literary device that doubly emphasizes feminine 
personified wisdom. 
In Prov 24:7, the plural noun ḥokmôt reappears, followed by the feminine plural 
participle ָראמֹות (rāʾmôt, “to be high”). As in 14:1, I am convinced this is the concept 
linked to Lady Wisdom. According to v. 24:7, wisdom speaks at the “gate.” The city gate 
is an often-employed trope when Lady Wisdom appears; in Prov 1:21 and 8:3, it refers to 
the portal through which Lady Wisdom enters the human realm. The combination of 
ḥokmôt and gate denotes Lady Wisdom’s presence in Prov 24:7. It is notable that the 
Greek Septuagint (LXX) translates this verse differently: σοφία καὶ ἔννοια ἀγαθὴ ἐν 
πύλαις σοφῶν σοφοὶ οὐκ ἐκκλίνουσιν ἐκ στόµατος κυρίου (“wisdom and good insight are 
in the gates of the wise, the wise do not turn away from the mouth of the Lord”59). The 
LXX translator(s) used the singular noun σοφία (sophia) to translate ḥokmôt and added 
their own interpretation of the text to resolve the contradictions of the text, inter-using 
ḥokmâ and ḥokmôt.60 
                                                
59 Author’s translation.  
 
60 The translator(s) also used the singular noun form sophia when translating ḥokmôt in Prov 





The use of both singular and plural forms of ḥokmâ to refer to “wisdom,” “Lady 
Wisdom (the personified wisdom),” and the pluralized “Lady Wisdom” convey two 
significant meanings regarding the distinction between wisdom on one hand, and Lady 
Wisdom on the other. One meaning is that the usage of ḥokmâ as a common abstract 
noun, “wisdom,” and as “Lady Wisdom” indicates that Lady Wisdom is regarded as 
wisdom itself. That is, Lady Wisdom is fully equated with what people mean when they 
refer to “wisdom” in the world. If the authors of Proverbs did not intend this, they would 
have given her a distinct title—one that was more suitable to her identity, function, and 
position. The other meaning is that the pluralized ḥokmôt is only inter-used with ḥokmâ 
when it refers to Lady Wisdom, rather than to wisdom as a common noun. Hence, Lady 
Wisdom can be wisdom, but “wisdom” as a common noun cannot convey the wholeness 
of Lady Wisdom. At first glance, the usage of ḥokmôt might seem confusing and 
enigmatic, but it makes definite Lady Wisdom’s superiority, comprehensiveness, and 
distinctiveness.  
 
Wisdom and Lady Wisdom in TNK’s Wisdom Literature 
Proverbs 1:20–33 
When one searches for Lady Wisdom in the book of Proverbs, Fox’s analysis of 
the Book’s structure sheds light on her location and its implications. Fox attempts to 
categorize the types of teachings and poems entwined in chapters 1—961 and theorizes 
                                                
61 Proverbs is a collection of smaller collections and is usually divided into six sections 
based on their titles and content: 1:1–9:18; 10:1–22:16; 22:17–24:34; 25:1–29:27; 30:1–33; 31:1–




that Proverbs 1—9 consists of two strata: ten lectures (1:8–19; 2:1–22; 3:1–12; 3:21–35; 
4:1–962; 4:10–19; 4:20–27; 5:1–23; 6:20–35; 7:1–27) and five interludes (1:20–33; 3:13–
20; 6:1–19; 8:1–36; 9:1–18). In his view, the ten lectures were written first, possibly by a 
single author, and the five interludes were added later, likely by multiple authors, and 
were written and redacted over time. Our interest is in the latter, because Lady Wisdom 
stars in four of the five interludes and does not appear elsewhere in chapters 1—9. The 
themes of the five interludes are:  
A 1:20–33: Lady Wisdom’s condemnation of fools  
B 3:13–20: Praise of wisdom  
C 6:1–19: Four epigrams on various follies and evils  
D 8:1–36: Lady Wisdom’s self-praise 
E 9:1–18: Lady Wisdom’s and Lady Folly’s invitations63 
                                                
hence, it is impossible to assign exact dates to each stage of this procedure based on currently 
available evidence. Richard J. Clifford dates the final redaction of this book between the sixth and 
fourth centuries BCE, and Alan Lenzi assumes it was in the Persian or early Hellenistic Period. 
Raymond C. Van Leeuwen goes further and argues that it can be traced to after the reign of 
Alexander the Great over Palestine (332 BCE) due to the possible word play between Greek and 
Hebrew in 31:27. In any case, since Ben Sirach refers to Proverbs in his writings, the terminal 
date of the final redacted form of Proverbs is the beginning of the second century BCE. Since it 
seems impossible to be accurate on the authors and dates of Proverbs—and especially because 
these debates are not critical to my arguments—this project focuses on the final version of the 
Book unless it is necessary to do otherwise. See Clifford, “Proverbs,” 6; Lenzi, “Proverbs 8:22–
31,” 688. Patrick W. Skehan and Alexander A. Di Lella, The Wisdom of Ben Sira: A New 
Translation with Notes (AB 39; New York: Doubleday, 1987), 43–45; Van Leeuwen, “Book of 
Proverbs,” 21. 
 
62 The personified wisdom is also seen in the parental lesson to the son in Prov 4:1–9. She is, 
however, quite different from Lady Wisdom who appears in Prov 1:20–33, 8:22–31, and 9:1–6. 
She does not speak out here—rather, she is described as one who can “keep,” “guard,” “exalt,” 
and “honor” humans once they obtain her (Prov 4:5–8). The characteristics of personified wisdom 
in Prov 4:1–9 seem very similar to the basic virtues of abstract wisdom. The apparent difference 
in her characteristics between Prov 4:1–9 and Prov 1:20–33, 8:22–31, and 9:1–6 is also noted by 
Fox; he posits this passage in ten lectures and the other three passages in five interludes. Among 
the various aspects of the biblical personified wisdom, I will focus on Lady Wisdom in 8:22–31 
and related passages throughout this project, passages in which she shows her divine capacities 
and a close relationship with creation activity.  
 





Fox’s approach leads readers to conclude that sections A, B, D, and E could be 
classified in the same category, which is, in a literary sense, poetic, and is, in terms of 
content, about Lady Wisdom. As he admits in his essay, however, the content of interlude 
C differs from the content of the other four interludes, which praise or introduce Lady 
Wisdom through her self-presentation.64 I suggest that Prov 6:1–19 should be regarded as 
one of the teachings because it also introduces the reader to specific teachings they 
should offer their children and start with “my son,” as do the previous and subsequent 
lectures. If we do not regard Prov 6:1–19 as one of the interludes, then the structure 
seems more concise and appropriate; with only four interludes instead of five, all four 
interludes introduce or describe Lady Wisdom. 
 Prov 1:20–33 is critical, because it introduces not only Lady Wisdom’s first 
speech, but also the motto of the entire Book. In vv. 20–21, Lady Wisdom delivers a 
public speech at the busiest corner at the city gates. She chooses this place because it 
allows her words to spread among as many people as possible. Her speech includes a 
number of repeated words: eight words appear twice, and four words—ָקָרא (qārāʾ, “to 
call”), ּתֹוַכַחה (tôkaḥah, “reproof”), ֵאיד (ʾêd, “distress”), and ּבֹוא (bôʾ, “to come”)—appear 
three times. These recurring words signal the way that Lady Wisdom interacts with 
people and the overall tone of her message:  
How long, O simple ones, will you love being simple? 
How long will scoffers delight in their scoffing 
    and fools hate knowledge? 
                                                
 





Give heed to my reproof; 
I will pour out my thoughts to you; 
    I will make my words known to you. 
Because I have called and you refused, 
    have stretched out my hand and no one heeded, 
and because you have ignored all my counsel 
    and would have none of my reproof, 
I also will laugh at your calamity; 
    I will mock when panic strikes you, 
when panic strikes you like a storm, 
    and your calamity comes like a whirlwind,  
    when distress and anguish come upon you. (Prov 1:22–27) 
 
Lady Wisdom calls the people “simple ones” and forces them to answer the question, 
“How long will you be simple?” She has already urged them to interact with her, it 
seems, because she asserts, “I have called you but you refused” (v. 24). Perhaps, her 
rebuke arose from her repeated attempts at persuasion and their past refusals. 
Because they reject her words, tremendous panic will strike the audience like a 
whirlwind (v. 27). In the HB, סּוָפה (sûpâ) means “storm-wind, tempest, hurricane, 
cyclone.”65 Oftentimes, and especially in the prophetic literature, the noun appears in 
junction with references to God’s tremendous anger and judgment.66 In Prov 10:25, it 
also appears as a tool for judgment: “When the tempest passes, the wicked are no 
more, but the righteous are established forever.” This is to say that her speech has divine 
authority and functions as the word of God functions; if they do not follow her, there will 
be panic and calamity like a whirlwind: 
                                                
  .Clines, DCH, 6:134 ”,סּוָפה“ 65
 
66 A whirlwind is often used as a metaphor for the “wheels of the rushing chariots,” which 





Lady Wisdom’s speech continues: 
Then they will call upon me, but I will not answer; 
    they will seek me diligently, but will not find me. 
Because they hated knowledge 
    and did not choose the fear of the Lord, 
would have none of my counsel, 
    and despised all my reproof, 
therefore they shall eat the fruit of their way 
    and be sated with their own devices. 
For waywardness kills the simple, 
    and the complacency of fools destroys them; 
but those who listen to me will be secure 
    and will live at ease, without dread of disaster. (Prov 1:28–33) 
 
“The fear of the Lord” in v. 29 is the motto of the book of Proverbs. This concept first 
appears in the Book in 1:7, which frames not only the first section of this book (1:7; 9:10) 
but also the entire book of Proverbs (1:7; 31:31).67 Most often, this phrase is associated 
with “knowledge” and “wisdom.” In some places, the fear of the Lord is equated with 
knowledge (Prov 1:7; 1:29; 2:5); in other places, it is equated with wisdom (Job 28:28; Ps 
111:10; Prov 9:10; Sir 1:14–27; 19:20; 21:11). R. N. Whybray argues that the form of 
1:7a, “the fear of the Lord is the beginning of knowledge,” is likely the original because it 
is less likely that “knowledge” was substituted for “wisdom”; the opposite case is more 
credible. Moreover, the second part of each variant of the phrase “fear of the Lord” 
differs, so it is plausible that the phrase “the fear of the Lord is the beginning of 
knowledge/wisdom” was an independent aphorism that various HB authors cited and 
expanded it in their own styles.68 These two conceptions of the “fear of the Lord” and 
                                                
67 Van Leeuwen, “Book of Proverbs,” 33. 
 





“knowledge/wisdom” are closely associated with each other throughout the Book. If one 
does not fear the Lord, one cannot have knowledge/wisdom. If one hates 
knowledge/wisdom, one lacks appropriate reverence for God.  
It is intriguing that vv. 28–33 use the third person plural form to indicate the 
audience, whereas vv. 22–27 use the second person masculine plural form. As for this 
alteration, second to third, in word choice, I suggest the plausibility of diverse authors, 
because the flow is more natural when these two parts are read separately.69 One reason is 
the varying designation itself. It is unlikely that one author would suddenly refer to the 
audience differently in the same presentation of Lady Wisdom without any appropriate 
switch in scenes. The other reason is that the redactor might have desired to add one of 
the most important motifs of the Book, the “fear the Lord” (v. 29), as well as the 
following verses predicting the security and longevity of the followers without dread of 
disaster (v. 33). In so doing, the first section of Proverbs confirms the motif of the Book 
once again via the mouth of Lady Wisdom, who was introduced in v. 7. The divine 
speech could not end with her fearsome curse. 
The first encounter with Lady Wisdom was intense, like a whirlwind. She did not 
tell the audience about herself but warned people of the consequences if they did not 
follow her words, which were simple and obvious. According to her, those who follow 
her would be secure and live at ease, and those who do not follow her would live in 
anxiety, with dread of disaster. The decision, however, was left in the people’s hands.  
                                                
69 Clifford argues that this alteration is not necessarily evidence of diverse authors. See 







In Prov 3:13–20, another important description of wisdom comes out. This part 
can be divided into two: the first (vv. 13–18) is a praise for the virtue of wisdom and the 
second (vv. 19–20) is the involvement of wisdom in God’s creation activity. The passage 
begins with admiration of the admirers of wisdom; those who find wisdom will be happy 
because wisdom is priceless:  
Happy are those who find wisdom,  
    and those who get understanding,  
for her income is better than silver, 
    and her revenue better than gold. 
She is more precious than jewels, 
    and nothing you desire can compare with her. (Prov 3:13–15) 
 
The specific words used to describe wisdom’s high value in this passage, such as “happy” 
and “more precious than jewels,” appear elsewhere in the book of Proverbs. In 8:17, 
wisdom is described as that which should be ardently sought by the people; in 8:35, it is 
even called the “favor from the Lord” for those who obtain it. Needless to say, people are 
happy when they find her and follow her ways (8:32–34). Wisdom is also admired as 
“more precious than jewels.” In Prov 31:10, a capable wife is admired as one “more 
precious than jewels.” (See also Prov 18:22: “he who finds a wife finds a good thing, and 
obtains favor from the Lord”),  
It is noteworthy that wisdom is paired with understanding, and this pairing 




“wisdom and understanding” as a double naming of wisdom.70 I agree with him because 
“understanding” appears as the second unit whenever it is paired with “wisdom” or is 
used as an alternative designation for it. Wisdom is equated with “wisdom and 
understanding,” but never with “understanding” alone. 
This same pairing appears in a description of God’s creation work:  
The Lord by wisdom founded the earth; 
    by understanding he established the heavens; 
by his knowledge [Deep (ְּתהֹומֹות, tĕhômôt)] broke open, 
    and the clouds drop down the dew. (Prov 3:19–20) 
 
The creation of the universe is regarded as one of God’s most mysterious and glorious 
works in the HB. Verses 19–20 are critical in this light because they give us a significant 
clue about not only wisdom (cf. Ps 104:24; Jer 10:12), but also creation—the two are 
inseparable. God created the universe by wisdom, understanding, and knowledge. We 
have seen previously that wisdom is often paired with understanding, especially when the 
pair functions as another name for wisdom, as well as with knowledge, especially in 
relation to the “fear of the Lord.” Hence, it is not surprising that understanding and 
knowledge appear here along with wisdom. Also, I would like to point out that it might 
be more than a coincidence that all three words—wisdom, understanding, and 
knowledge—are feminine nouns in Hebrew.  
The Hebrew verbs used in depicting the creation of God are יַָסד (yāsad), ּכּון (kûn), 
and ָּבַקע (bāqaʿ). יַָסד (yāsad), “to establish, found, lay foundations, accumulate,”71 usually 
                                                
70 Van Leeuwen, “Book of Proverbs,” 53.  
 





refers to a building project (1 Kgs 6:37; Ezra 3:12; Isa 14:32), including the biggest 
project of God, the creation of the universe (Job 38:4; Ps 24:2; 104:5; Isa 14:32; 28:16; 
48:13). The second verb, ּכּון (kûn), is similar in meaning to yāsad; it also means “to 
prepare, establish, appoint,”72 referring to building a wide range of abodes or temples, 
including the building of the universe (Exod 15:17; 2 Sam 7:13; 1 Chr 17:24; Isa 62:7; 
45:18; 51:13). In the Niphal, the third verb, ָּבַקע (bāqaʿ), is understood in the more 
primordial sense of creation to mean “to be split, break out” (mountain or water).73 
Examples of this usage appear in Gen 7:11; 2 Chron 25:12, and Isa 35:6, where all refer 
to the opening of a fountain or waters. In Prov 3:20, the subject ְּתהֹומֹות (tĕhômôt) is the 
plural form of ְּתהֹום (tĕhôm), translated as “Deep.” This form is usually singular. As a 
plural form, it appears in poetic passages such as Pss 33:7, 107:26, and 135:6, all in 
relation to God’s work in creation.74  
With these three verbs for building and opening, the author summarizes the 
essentials of God’s creation quite well: the three parts—the earth, the heavens, and 
Deep—represent the domains of God’s creation. And at the very center of the creative 
work of God is wisdom (also known as understanding and knowledge). In the HB, God’s 
creative work is closely related to the concept of building a house, especially with the 
subsequent foundation and pillars imagery. That is, the universe is a huge divine project 
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similar to “a great building with pillars (mountains; Job 26:11; Ps 18:7) to support the sky 
and with a foundation constructed over the cosmic ocean.”75  
This significant position of wisdom in God’s creation in Prov 3:19–20 appears to 
share common concepts with Lady Wisdom in Prov 8:22–31. Though ḥokmâ in 3:19–20, 
which uses the very same form to refer to Lady Wisdom, is not explicitly personified in 
the passage, the shared concepts in her involvement in God’s creation activity are 
striking. In the divine project, God is the main architect; and wisdom/Lady Wisdom is the 
chief assistant in charge of design, techniques, and knowledge. This narrative about 
wisdom and her relationship to the creation in Prov 3:19–20 ultimately provides one of 
the greatest hints about the possible origin and function of Lady Wisdom.  
 
Proverbs 8 
Proverbs 8 is a well-designed poem of Lady Wisdom comprised of three sections: 
Lady Wisdom’s invitation and influence in the world (8:1–21); her role in the creation of 
the universe (8:22–31); and her closing encouragement of the people to follow her (8:32–
36).76 Scholars generally agree that the poem in 8:22–31 was inserted by an editor, for it 
differs from the rest of the poem in style and content.  
                                                
75 Leo G. Perdue, Wisdom and Creation: The Theology of Wisdom Literature (Nashville: 
Abingdon, 1994), 82. 
 
76 Perdue divides Proverbs 8 into five sections: “the teacher’s introduction of Woman 
Wisdom (8:1–3); Woman Wisdom’s invitation to the simple (8:4–11); Woman Wisdom’s rule as 
the queen of heaven (8:12–21); Woman Wisdom’s role in the creation of the cosmos (8:22–31); 
and Woman Wisdom’s instruction for life (8:32–36).” See Leo G. Perdue, Proverbs, 






Proverbs 8 begins in a setting similar to that of Prov 1:20–33, with Lady Wisdom 
giving her speech in an open space. The same pairing of “wisdom and understanding” 
appears again (v. 1), and she cries out at the entrance of the city gate, the busiest place in 
the city (vv. 2–3). Her speech is for all people, but it is still particularly targeted to the 
simple ones (v. 5) as in 1:22; they have been naïve, do not want to follow her, and, 
therefore, have not yet changed. The familiar vocabulary that we have seen in Proverbs 1 
and 3 for “to find” (vv. 9, 17), “better than jewels” (vv. 11, 19), “the fear of the Lord” (v. 
13), and “fruit” (v. 19) also appears in this passage, which suggests that they are 
conceptually related to one another. It is also noteworthy that the concept of the royal 
autobiography of Lady Wisdom overlaps with Prov 3:13–20 (cf. Wis 7—9), which, 
again, manifests the close relationship between the two passages. She rules over those 
who rule over the world.  
It seems apparent that the following poem is separate from the rest of chapter 8. 
First, chapter 8 can be read on its own without vv. 22–31 because this portion differs 
from the rest of Proverbs 8 in style and content. Moreover, its topic is not connected to 
what precedes it nor what follows it.77 Second, the addition to v. 21 in the LXX, “if I 
declare to you the things of daily occurrence, I shall remember to recount the things of 
old,” might provide an important clue since it suggests that vv. 22–31 was not originally 
included with the preceding and following sections.78 It is plausible that the author of 
                                                
77 Lenzi, “Proverbs 8:22–31,” 691. 
 





LXX noticed the inconsistency among the sections and attempted to smooth it out 
through the addition of bridging words.  
The poem by Lady Wisdom is indeed the climax of her self-presentation:  
The Lord created me at the beginning of his work, 
    the first of his acts of long ago. 
Ages ago I was set up,  
    at the first, before the beginning of the earth. 
When there were no depths I was brought forth,  
    when there were no springs abounding with water. 
Before the mountains had been shaped, 
    before the hills, I was brought forth— 
when he had not yet made earth and fields, 
    or the world’s first bits of soil. 
When he established the heavens, I was there, 
    when he drew a circle on the face of the deep, 
when he made firm the skies above, 
    when he established the fountains of the deep, 
when he assigned to the sea its limit, 
    so that the waters might not transgress his command, 
when he marked out the foundations of the earth, 
then I was beside him, like a master worker; 
and I was daily his delight, 
    rejoicing before him always, 
rejoicing in his inhabited world 
    and delighting in the human race. (Prov 8:22–31) 
 
The meanings of the Hebrew words in this passage have been fiercely debated by 
scholars. They are critical in studying Lady Wisdom as this passage comes directly out of 
Lady Wisdom’s mouth and contains vocabulary related to her origin and identity. In 
particular, the words ָקנָה (qānā), חּול (ḥûl), and ָאמֹון (ʾāmôn) have been examined in depth 
as crucial but enigmatic clues to her characteristics. In this dissertation, I too will attempt 
to shed light on Lady Wisdom’s identity.  
The involvement of Lady Wisdom in God’s creation was introduced in Prov 




they share a common tradition,79 while Whybray suggests that 8:22–31 developed from 
the simple statement, “The Lord by wisdom founded the earth” (Prov 3:19a).80 Fox also 
emphasizes a possible “process of organic growth”81 positing that the five interludes were 
likely edited and expanded by multiple authors, as the text steps from one to another 
interlude.82 Alan Lenzi advances this notion with one additional point: Lady Wisdom 
develops from nonsentient instrumentality in 3:19–20 to a personal presence in the 
process of creation in 8:22–31.83  
 It is apparent that these are similar concepts, and it is definitely possible that 
3:19–20 and 8:22–31 are related to, and developed from, each other. However, which 
concept came first cannot be easily determined for two reasons. First, Prov 8:22–31 does 
not follow the order of creation in 3:19–20 exactly. In Proverbs 3, the Lord founded the 
earth by wisdom, then the heavens, then Deep, and then the clouds. In Proverbs 8, the 
order of creation is the heavens, then Deep, then possibly the earth, and there is no 
mention of clouds or dew. These differences mean that the creation process differ in the 
two texts, although they contain the same elements that appear in other creation accounts 
in the HB and in other aNE texts. Although either author might have known the other 
                                                
79 Lennart Böstrom, The God of the Sages: The Portrayal of God in the Book of Proverbs 
(ConBOT 29; Stockholm: Almqvist & Wiksell International, 1990), 58. 
 
80 Whybray, Proverbs, 121; cf. Whybray, The Book of Proverbs, 50–51. 
 
81 Michael V. Fox, Proverbs 1–9 (AB 18A; New York: Doubleday, 2000), 329.  
 
82 Fox, Proverbs 1–9, 329. 
 





passage, chapter 3 was not necessarily earlier chronologically. Second, one cannot simply 
assume that Proverbs 8 represents a further development of Lady Wisdom as she appears 
in Proverbs 3. The development of Lady Wisdom in 8:22–31 compared to 3:19–20 is 
mainly about the development of a different role of Lady Wisdom, from an instrument to 
a persona. However, her role as an instrument of God in the process of creation in 
Proverbs 3 is not necessarily inferior to the role of her persona in Proverbs 8. The divine 
instrumentality is not a quality that can be compared to the personal aspect of Lady 
Wisdom; she has not “evolved” in this perspective. Lady Wisdom remains a pivotal 
figure for God and God’s creation activity in both texts, whether is an instrument, or as a 
persona.  
Following v. 33, Lady Wisdom turns back to the human realm with an instructive 
tone. She is a benchmark between happiness and unhappiness, wisdom and foolishness, 
and life and death. Those who believe in her and her words will find life, which means 
the favor of the Lord. If they do not follow her teachings, they will obtain the favor of 
death instead of the favor of the Lord. Readers should keep in mind that Lady Wisdom’s 
speech is not a manifestation of her conceit but a self-presentation of her qualifications as 
a divine figure. She seems to have not only the authority but also the responsibility to 
bestow her wisdom upon the people, especially those who are simple.  
 
Proverbs 9:1–6 
 Lady Wisdom appears in the continuing scene in Proverbs 9 with another new 




the description of building a house in v. 1, the word ַעּמּוד (ammûd) means “pillar, column, 
post of palanquin” (Exod 26:32; Judg 6:25; 1 Kgs 7:2; 7:15);84 the same word refers to 
the pillars between the heavens and the earth in Ps 75:4 and Job 26:11. We can see the 
striking parallels between 14:1 and 24:3–4 in relation to Lady Wisdom’s building of a 
house. As already noted, ḥokmôt nāšîm, the subject in 14:1, is possibly associated with 
Lady Wisdom. This verse shows a clear antithesis between the former and the latter unit: 
“The wise woman builds her house, but the foolish woman tears it down with her own 
hands.” Unlike ḥokmôt nāšîm, the subject of the latter unit, “the foolish” (ִאֶּוֶלת, ʾiwwelet) 
is a feminine singular noun. The doubly emphasized form of Lady Wisdom makes the 
antithesis clearer in this verse. 
 In 24:3–4, we see familiar concept and structure in terms of Lady Wisdom and the 
building of a house: 
By wisdom a house is built,  
    and by understanding it is established;  
by knowledge the rooms are filled 
    with all precious and pleasant riches. (Prov 24:3–4) 
 
As in Prov 9:1 and 14:1, the house is built by wisdom. This is not only wisdom, however, 
as understanding and knowledge appear together again here. The alternative uses of 
understanding and knowledge for wisdom, and the conception of establishment, echo 
Prov 3:19–20: “The Lord by wisdom founded the earth; by understanding he established 
the heavens; by his knowledge the deeps broke open, and the clouds drop down the dew.” 
It is clear that Prov 24:3–4 and 3:19–20 share the same structure with these three 
                                                






  The house-building theme, which occurs many times in relation to wisdom and 
creation activity, needs more investigation. In the aNE worldview, the concepts of 
creating a world and building a house are tightly linked to each other; the creation was 
regarded as building a macrocosmic house.85 The aNE deities considered executing and 
completing building projects—such as houses, temples, palaces, or cities—delightful 
activities.86 The usage of the common Semitic root bny (“to create/build”) in Ugaritic, 
Akkadian,87 and Hebrew shows the close relationship between creation and house-
building. Hence, it is not odd to see Lady Wisdom’s house-building scene at the 
beginning of Proverbs 9, right after her involvement in creation of the world in Proverbs 
8. Here, Lady Wisdom functions not only as a personified architect but also as the 
significant “wisdom” required for creation and house-building projects. As Bálint Károly 
Zabán states, “[I]t is reasonable to postulate a connection between divine wisdom and 
learning/writing and the desire to create, to build ideas that reflect the thoughts of the 
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sages about cosmic and social realities.”88 
Verses 7–12 function as a disturbance to the surrounding verses 1–6 and 13–18. 
Willam McKane argues, “verses 7–12 disturb both the balance and continuity of the 
chapter and it is probable that v. 13 originally resumed v. 6.”89 The regular style of 
instruction is similar to the one seen throughout chapters 1–9. Noteworthy is that the 
recurring phrase “fear of the Lord” is mentioned again in the final chapter of the first 
section of this Book. In Prov 1:7a, the very first part of the Book starts with this thematic 
verse, “The fear of the Lord is the beginning of knowledge,” and the significance of the 
motto is emphasized again via the mouth of Lady Wisdom not long after (1:29). To 
understand the “fear of the Lord,” people should seek wisdom (2:5); the “hatred of evil” 
(3:7; 8:13) is a bold act. The meaning of the “fear of the Lord” seems to rise to a 
crescendo. Finally, in 9:10, the text returns to the motto of chapter 1—“the fear of 
the Lord is the beginning of wisdom, and the knowledge of the Holy One is insight.” The 
Hebrew ְקדִֹׁשים (kĕdošîm, “to be holy”), the plural form of kadeš, magnifies Elohim.90  
    Next comes Lady Folly’s invitation. Lady Folly is obviously the opposite of Lady 
Wisdom.91 Accepting Lady Wisdom’s invitation leads to insight, while that of Lady Folly 
                                                
88 Bálint Károly Zabán, The Pillar Function of the Speeches of Wisdom: Proverbs 1:20–33, 
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89 William McKane, Proverbs: A New Approach (Philadelphia: Westminster Press, 1970), 
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holy ones.” 
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brings darkness. The only thing that is positive in Lady Folly’s role here is that she raises 
Lady Wisdom to an even higher position; by being compared to Lady Folly, it becomes 
more apparent that Lady Wisdom is the only one that we should follow. She is the way of 
life, whereas Lady Folly is the shortcut to death.  
 
Job 28 
The personified wisdom appears mainly in Proverbs in the TNK,92 but it is 
important to take a look at Job 28 when searching for vestiges of Lady Wisdom. Job 28 
might seem to be a non sequitur between chapter 27 and 29, for the chapter disturbs the 
flow between the two others.93 Clifford argues that Job 28 should be seen as original 
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92 It has been controversial whether ḥokmâ is personified in Job 28 or not. Technically, Job 
28 does not offer any clear evidence that ḥokmâ is personified, even though ḥokmâ and other 
components in chapter 28 are deeply related to Lady Wisdom in Prov 8:22–31. For 
personification of wisdom in Job 28, see e.g. Leo G. Perdue, “Wisdom in the Book of Job,” in In 
Search of Wisdom: Essays in Memory of John G. Gammie ed. Leo G. Perdue, Bernard Brandon 
Scott, and William Johnston Wiseman (Louisville: Westminster/John Knox, 1993), 96; Norman 
C. Habel, The Book of Job: A Commentary (OTL; Philadelphia: The Westminster Press, 1985), 
391. For hypostatization, see, e.g., William McKane, “The Theology of the Book of Job and 
Chapter 28 in Particular,” in Gott und Mensch im Dialog: Festschriftfur Otto Kaiser zum 80. 
Geburtstag ed. Markus Witte, (BZAW 345; Berlin: Walter de Gruyter, 2004), 716; Georg Fohrer, 
Das Buch Hiob (KAT 16; Giitersloh: Giitersloher Verlaghaus Gerd Mohn, 1963), 394–96. 
 
93 The author and the date of composition of Job cannot be determined based on available 
evidence. The Book does not refer to any historical events, and the language used does not fit into 
any specific era. Scholars set a wide range of dates for its composition, between the seventh and 
the fourth centuries BCE, but this is still matter of dispute. The uncertainty about the nature of 
this book perhaps reflects the wisdom that the book of Job gives us. Job, the main character of the 




because he sees it as a literary device of the author for “delaying or retarding the action at 
a key moment”94 to maximize the effect of the story. His argument is not improbable, but 
I prefer Leo G. Perdue’s suggestion that a redactor relocated this passage at a later time: 
It would seem best to regard the poem as a later insertion, written and placed into 
the dialogues to represent the views of a pious sage who objects to the quest to 
discover wisdom. Understood in this way, the hymn condemns at least implicitly 
both Job and his friends for attempting the impossible, that is, to come to a 
knowledge of the wisdom of God.95  
 
Job 28, which is regarded as one of the most exquisite poems in the HB, is a speculative 
wisdom poem, though Carol A. Newsom properly warns against the danger of focusing 
on the genre per se.96 The tripartite structure of this poem is clear: the location of the 
precious jewels and human eagerness to search for them (vv. 1–11); the elusiveness of 
wisdom (vv. 12–22); and God’s awareness of wisdom’s location (vv. 23–28). The first 
part of the poem functions as a foil to the next section that expresses that it is harder,97 or 
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Moor, “Ugarit and the Origin of Job,” in Ugarit and the Bible, ed. George J. Brooke, Adrian H. 
W. Curtis, and John F. Healey (UBL 11; Münster: Ugarit-Verlag, 1994), 225–57.  
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perhaps impossible, to find wisdom than to find precious stones or jewels in the world. 
The crux of this poem is the following description of the inaccessibility of wisdom: 
“But where shall wisdom be found? 
    And where is the place of understanding? 
Mortals do not know the way to it, 
    and it is not found in the land of the living. 
[Deep] says, ‘It is not in me,’ 
    and [Sea] says, ‘It is not with me.’ 
It cannot be gotten for gold, 
    and silver cannot be weighed out as its price. 
It cannot be valued in the gold of Ophir, 
    in precious onyx or sapphire. 
Gold and glass cannot equal it, 
    nor can it be exchanged for jewels of fine gold. 
No mention shall be made of coral or of crystal; 
    the price of wisdom is above pearls. 
The chrysolite of Ethiopia cannot compare with it, 
    nor can it be valued in pure gold. 
“Where then does wisdom come from? 
    And where is the place of understanding? 
It is hidden from the eyes of all living, 
    and concealed from the birds of the air. 
Abaddon and Death say, 
    ‘We have heard a rumor of it with our ears.’” (Job 28:12–22) 
It is apparent that Job 28 has much in common with the passages in Proverbs regarding 
Lady Wisdom.98 It has the pairing of “wisdom and understanding” (v. 12), vocabulary for 
primordial elements such as “Deep” and “Sea” (v. 14), words related to jewels such as 
gold, silver, and others (vv. 15–19), and even a reference to death (v. 22). What about 
Lady Wisdom? Technically, ḥokmâ here is depicted as an object to be ardently sought, 
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and it does not require any action, such as speaking or crying out loud, as does Lady 
Wisdom in Prov 1:20–33, 8:22–31, and 9:1–6. However, it is not also implausible to find 
a possible link between the ḥokmâ in Job 28 and in Proverbs in the context in which other 
characteristics, such as Deep, Sea (v. 14), Abaddon, and Death (v. 22) are personified in 
this passage. This will be discussed in detail in Chapter 6.   
 In comparison to Proverbs, one important, distinctive aspect of wisdom in Job is 
that one cannot acquire her even with precious jewels (Job 28:15–19), whereas in Prov 
16:16 (cf. Prov 3:13–15) one can at least choose her rather than gold.99 This poem reveals 
another dimension of the elusiveness of wisdom. She has an absolute presence/place 
somewhere in the universe, but her location is “hidden from the eyes of all living, and 
concealed from the birds of the air” (v. 21), which is unfortunate news for the mortals 
searching for her. Fortunately, one receives a slight clue from beyond the land of living: 
Abaddon and Death have heard a rumor of her (v. 22). This statement results in bliss and 
disappointment at the same time. One realizes not only that wisdom exists somewhere in 
the universe but she is for beyond one’s own realm. This is the moment that the “poem 
switches from the human perspective to the divine,”100 and the very next passage 
confirms this: 
God understands the way to it, 
    and he knows its place. 
For he looks to the ends of the earth, 
    and sees everything under the heavens. 
When he gave to the wind its weight, 
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    and apportioned out the waters by measure; 
when he made a decree for the rain, 
    and a way for the thunderbolt; 
then he saw it and declared it; 
    he established it, and searched it out. (Job 28:23–27) 
 
Only God knows where wisdom is—God sees everything under the heavens (v. 24). It is 
also striking that the concept of creation comes into this again. The “when . . . when . . .” 
is typical when biblical and aNE texts describe the creation of the world. Wisdom once 
again is associated with God’s creation, as she is in other places where she appears in the 
biblical text. This is not a coincidence. It is now normal that wisdom accompanies God’s 
creation activity.  
 In the final verse of the poem, we see the familiar but unexpected teaching once 
again: 
And he said to humankind, 
‘Truly, the fear of the Lord, that is wisdom; 
    and to depart from evil is understanding.’ (Job 28:28) 
 
Here, God proclaims this lesson to humans, as did Lady Wisdom in Proverbs. It is not 
odd at all to have her teaching appear here because this poem already has many traces of 
Lady Wisdom. However, this might not be the right answer for those who expected to 
discover wisdom’s location, the main focus of the poem. Verse 28 is contrasted with the 
previous lines of Job 28; it says “the fear of the Lord” is equivalent to wisdom and 
“departing from evil” to understanding, whereas vv. 1–27 depicted the inaccessibility of 
wisdom. Newsom argues that this unexpected, concluding verse is an integral part of the 
chapter in that “it imitates in miniature the structure of the end of the book in which the 




narrative. The interpretive problem of understanding verse 28 in relation to the preceding 
poem anticipates the similar interpretive problem of understanding the narrative 
conclusion of the book in relation to the divine speeches.”101 The concept of the “fear of 
the Lord” is accompanied both unexpectedly and frequently by wisdom/Lady Wisdom. 
 In an extension of arguments regarding Job 28, the last part of the book, Job 38 —
41, shares a number of linguistic and conceptual features with chapter 28. As Newsom 
asserts, Job 28 functions as “a sort of meditative interlude, reflecting on the dialogue that 
precedes it, and preparing for the final section of the book, which will reach its climax in 
the divine speeches in chaps 38—41.”102 Since chapter 28 shares similar concepts with 
Lady Wisdom and her background in Prov 8:22–31, chapters 38—41 also count as one of 
the notable texts for analyzing Lady Wisdom.  
Job 38—41 consists of two lengthy divine speeches (chapters 38—39 and 40—
41), each of which ends with Job’s brief response (40:1–5 and 42:1–6). 103 Job 38 begins 
with the appearance of God out of the whirlwind (38:1). The Hebrew word ְסָעָרה (sĕarah), 
literally “strong wind, gale, heavy windstorm,”104 is similar to the meaning of סּוָפה (sûpâ) 
in Prov 1:27, which warns people about its future arrival if they do not follow Lady 
Wisdom. Here, the sĕarah is accompanied by God, and it functions similarly to Elijah’s 
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ascending to the heavens in 2 Kgs 2:1, as well as other theophany texts, e.g., Ezek 1:4 
and Zech 9:14. Therefore, we can conclude that both sĕarah and sûpâ have the meaning 
“strong wind,” though sĕarah is more specifically indicative of a divine appearance in the 
HB.  
The next verse continues with God’s saying, “Who is this that darkens counsel by 
words without knowledge?” (38:2) The use of the words “counsel” and “knowledge” 
situates the divine speeches among ancient Israel’s wisdom traditions105 (see also Lady 
Wisdom’s speech in Prov 1:25, 30). Verses 4–7 describe in detail how God designed and 
laid the foundation of the earth, which shares the same concept of creation found in Prov 
3:19–20, depicting God as the architect of the heavens and the earth. The following 
images of primordial chaos and God’s creation confirm that these Joban passages are 
related to those in Proverbs where Lady Wisdom appears. Each contains the concepts of 
divine speech, whirlwind, gate, and wisdom/Lady Wisdom.  
God’s second speech (Job 40—41) is surprising because it describes two great 
animals, Behemoth (40:15–24) and Leviathan (40:25–41:26, ET 41:1–34 ).106 They are 
depicted as the most powerful beasts in the world that God has made, though they are 
different in many aspects. Job, a human confronting God because of the unanswered 
question he has posed, learns of the primordial world—which no human has actually 
experienced—via God’s voice. The vivid description of the primeval world and the vague 
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situation of Job seem ironic and contradictory, but this is not the case for those who are 
searching for traces of Lady Wisdom. Rather, the chaotic Chaoskampf (Job 3:8; 7:12; 9:8, 
13; 26:12f; 38:8–11) and the detailed description of the elusiveness of Lady Wisdom 




This chapter analyzed the Hebrew noun ḥokmâ/ḥokmôt, various aspects of 
wisdom/Lady Wisdom, and the pertinent HB chapters where she appears. In Proverbs, 
Lady Wisdom appears to people personally and reveals her wisdom to them. She is 
closely associated with God’s creation as the instrument and witness of creation, her most 
important role in the HB. Her association with God’s work in creation gives her divine 
authority, and she fiercely urges people to follow her. If they follow her, they will live. If 
they do not, they will die.  
This chapter also investigated the shared themes of wisdom with Lady Wisdom in 
the book of Job. Both the identity and presence of wisdom are ambiguous in the Book; 
she is even depicted as one who is not found anywhere in the world. She definitely exists; 
no one can find her. This vagueness, however, does not necessarily mean that it would go 
far away from finding her identity and origin(s). Rather, the Book invites us the oldest 





CHAOSKAMPF, CREATION, AND PROVERBS 8:22–31 
 
In Chapter 2, I demonstrated that the major appearances of Lady Wisdom in the 
HB are related not only to wisdom itself but also to creation traditions. Thus, it is 
imperative to take a careful look at creation traditions in other parts of the HB and aNE 
texts to investigate the origin(s) and identity of Lady Wisdom in Prov 8:22–31.  
This chapter will first analyze the aNE creation motif, Chaoskampf (“struggle 
against chaos”), in Gen 1:1—2:4a, one of the best-known creation accounts in the TNK. 
Then, the creation motif in other sites of the HB will be also discussed, especially in 
Psalms, and also in the Baal Cycle (BC) in Ugaritic mythology. To that end, this chapter 
will connect the HB and aNE creation accounts with our main discussions on Prov 8:22–
31, Lady Wisdom, and her relationship to creation traditions.  
 
Genesis 1:1–2:4a: Creatio ex Nihilo? 
The phrase creatio ex nihilo refers to God’s creation of the universe from nothing. 
Because the beginning stage of God’s creation is described using words such as “in the 
beginning,” “formless,” and “dark,” and the opening point was the words of God that 
create the world, creation in Gen 1:1—2:4a is widely regarded as creation out of nothing 
in traditional interpretations. Many modern scholars, however, believe that this concept 
was developed by interpreting later traditions that inferred that God’s creation was out of 




the earth and see everything that is in them, and recognize that God did not make them 
out of things that existed,” which can be understood as creatio ex nihilo. We also see 
traces of this concept in Rom 4:17 and Heb 11:3. This doctrine probably was established 
in order to signify and magnify God’s creating works by indicating that God did not 
create the universe from pre-existing substances.  
When we look carefully at the creation account in Gen 1:1—2:4a, however, we 
see that there is no “creation out of nothing,” either in a linguistic sense or in a conceptual 
sense. First, the present pointed Masoretic codices write the beginning part of the creation 
account as follows:  
  ְּבֵראִׁשית ּבָ ָרא ֱאGִהים ֵאת ַהָּׁשַמיִם ְוֵאת ָהָאֶרץ׃ ְוָהָאֶרץ ָהיְָתה תֹהּו ָובֹהּו
 
This verse has traditionally been translated, “In the beginning God created the heavens 
and the earth. And the earth was without form, and void” (Gen 1:1—2:4a).107 The most 
critical word is ברא (brʾ), “to create.” This word is unique for two reasons: “1) YHWH is 
always the subject of ברא, never humans or another deity; 2) ברא is never used with a 
preposition or an accusative of the material out of which God creates.”108 In its perfect 
form (ָבָרא, bārāʾ), it is to be translated as a past act, “he created.” However, Rashi (Rabbi 
Solomon son of Isaac), Abraham Ibn Ezra, and modern commentators agree that vv. 1:1–
2a is not an independent clause but a subordinate clause to what follows. Hence, it should 
be rendered either as “at the beginning of the creation of the heavens and the earth, the 
                                                
107 The KJV, NIV, and JPS translate ברא as a Qal perfect verb.  
 
108 Claus Westermann, Genesis 1–11: A Commentary, trans. John J. Scullion (Minneapolis: 





earth was without form and void” or “at the beginning of the creation of the heavens and 
the earth, when the earth was without form and void.” In this argument, the verb ברא 
should be read as ְּברֹא (bĕroʾ), an infinitive construct used temporally.109 We see an 
example of the temporal use of ברא in Gen 5:1: 
 זֶה ֵסֶפר ּתֹוְלדֹת ָאָדם ְּביֹום ְּברֹא ֱאGִהים ָאָדם ִּבְדמּות ֱאGִהים ָעָׂשה אֹתֹו׃
 
Here, bĕroʾ is preceded by ְּביֹום (bĕyôm), which indicates a time and thus has a quite 
similar function to ְּבֵראִׁשית (bĕrēšît) in Gen 1:1. Because of the vowel pointing, this is 
translated as “When God created humankind” (Gen 5:1), which is a subordinate clause, 
not an independent one. Through this example, we see that the pointing of ברא in Gen 1:1 
opens the possibility of translating this verse as a temporal clause, which hints that this 
clause might not mean God’s creation is creatio ex nihilo. 
This verse is followed by ְוָהָאֶרץ ָהיְָתה תֹהּו ָובֹהּו, traditionally translated in English as 
“the earth was formless and void.” This translation often is used to deny a primordial 
existence before God’s creative activity began. However, the Hebrew words ּתֹהּו (tohû) 
and ּבֹהּו (bohû) connote more than just “nothing or emptiness.”110 Because the 
connotation of these words is “formlessness,”111 not “nothingness,” they admit the 
possibility of a primordial existence that was not originally in order, i.e., “chaos.”112 As 
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Levenson properly notes, the expression tohû and bohû should be interpreted as 
“disorder, injustice, subjugation, disease, and death.”113   
The following phrase, ַעל־ְּפנֵי ְתהֹום oְוחֶֹׁש (“and darkness covered the face of Deep”), 
should be understood in the same light. The Hebrew word for darkness, oחֶֹׁש (hošek), can 
symbolize “evil, misfortune, death and oblivion” (see, e.g., the way of the guilty: Ps 35:6; 
a sad situation: 2 Sam 22:19)114 in addition to its basic meaning, “darkness” (as opposed 
to “brightness.” The noun ְּתהֹום (tĕhôm) conveys even deeper and more profound 
meanings: “deep of subterranean waters, primeval ocean, and abyss.”115 In Gen 1:2, it 
designates “the primeval sea”116; and generally in the HB, it refers to “the cosmic sea on 
which the world rests, and from which all water comes, as well as any large body of 
water, including rivers, and the depth of the sea and the earth.”117 The noun tĕhôm never 
appears with the definite article in the HB, which means it should be treated as a proper 
name. The word is often employed with feminine adjectives or verbs, although it is not a 
feminine noun.118 The rare plural form, tĕhômôt, which I briefly discussed in Chapter 2, 
should be regarded using the same logic that considers ḥokmôt as an intensified form of 
ḥokmâ. Like its singular form, tĕhômôt usually is not accompanied by the definite 
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article,119 which means it is to be read as a proper noun. For this reason, I translate both 
tĕhôm and tĕhômôt as “Deep.” Like other primordial characters (e.g., Sea, Death, 
Abaddon, and Abyss (Gen 49:5; Deut 33:13; Job 28:14; Hab 3:10; Jon 2:5), Deep is 
sometimes personified.120  
Hence, the entities that existed during God’s creating work should not be regarded 
as “nothing.” The words tohû, bohû, hošek, and tĕhôm refer to more than nothingness in 
the priestly creation account, though they literally connote the meaning of nothingness. 
They are active and negative (i.e., disorder, darkness, subjugation, water) entities that 
God has not yet overwhelmed.121 In Gen 1:1—2:4a and other creation traditions, God’s 
creative activity is not depicted as creation out of nothing, but as creation through 
defeating negative forces and controlling them. This reexamination of creatio ex nihilo 
does not imply the negation or derogation of the majesty of God; God’s systemic creation 
from chaos to cosmos shows that God won unrivaled authority in the universe.  
 
Chaoskampf in Creation 
Baal Cycle 
 The biblical creation traditions should be read in light of the Ugaritic Baal Cycle 
(BC) because these texts share significant concepts and linguistic similarities.122 The 
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extant version of the BC consists of six tablets and various fragments (KTU 1–6), but the 
cycle’s original length is unknown. The tablets were discovered at Ras Shamra in 1929 
(Figure 3), and its date of composition has been placed between 1400 and 1350 BCE 
based on archaeological and textual evidence. The colophon on the sixth and final tablet 
mentions nqmd, assumed to be Niqmaddu II, who reigned in Ugarit ca. 1380 to 1346 
BCE.123 Because the extant tablets of the BC are damaged and cracked, as much as half 
of the story is difficult to decipher. As a result, it is uncertain whether these six tablets 
constitute a single, sequential narrative or a combination of various, independent 
myths.124 Nevertheless, it is likely that the BC tells one grand story because it has a well-
organized plot with several major themes: the detailed process by which Baal obtains 
kingship; the allusive description of seasonal patterns; and the larger picture of the 
beginning of the cosmos. 
 These three themes emerge when one explores the storylines section by section. J. 
C. L. Gibson divides the BC into three parts: “Baal and Yam (KTU 1.1–2)”; “The Palace 
of Baal (KTU 1.3–4)”; and “Baal and Mot (KTU 1.5–6).”125 Although many elements are 
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missing from KTU 1.1–2, we can ascertain that it is about the battle between Baal, the 
rain god, and Yam, the sea god. Both Baal and Yam are said to be sons of El. Despite 
Yam’s previous sovereignty and acquisition of a palace with the aid of Kothar wa-Ḫasis 
(hereafter Kothar), the craftsman god, Baal eventually defeats Yam. The second part 
(KTU 1.3–4) narrates the celebration of Baal’s sovereignty over Yam and his dragons 
(Leviathan, et al.) and the subsequent building of his palace. Baal’s urgent need to 
acquire a house arises when it is revealed that he does not have a house like other gods, 
even though he has triumphed over other major gods. In this process his sister, Anat, 
plays a significant role; she battles to help Baal and, on Baal’s behalf, asks her father, El, 
to permit Baal to have a house like other gods. With significant aid from Anat and 
Kothar, Baal obtains El’s permission to build his own house and finally does so. The final 
part of the story (KTU 1.5–6) forms the climax: Baal, the mighty one, is killed by Mot, 
the death god. This time, too, Anat is active and supportive in saving her brother from the 
netherworld. Anat destroys Mot, the restored Baal fights Mot, and Baal reigns again.  
   The first major theme of this myth, Baal’s gaining of the throne, is fairly clear 
through the synopses. Though Baal obtained kingship in the end by defeating Yam and 
Mot, scholars agree that his kingship was limited. He is not depicted as the most powerful 
deity in the BC. KTU 1.3.III.38–47 contains an allusion to Anat’s victory over Yam. This 
passage is regarded as earlier than the tradition of Baal’s battle with Yam (KTU 
1.2.IV.1–41). This proposal is plausible, since Anat is one of the most powerful deities in 
Ugaritic mythology. If the author intended to depict the earlier tradition about Anat’s 




involved in all of the battles in the BC. Here, we should think about limited kingship and 
Baal’s functions. He is the rain/storm god who gained kingship only with a great deal of 
assistance from his sister. In this light, the kingship of Baal as the storm deity of Ugarit is 
simultaneously rich and fragile: As Smith observes, “The cosmos of Baal’s kingship is a 
universe nurturing life wondrously, but precariously. The universe is frequently, if not 
usually, overshadowed by chaos, the transient character of life and finally death.”126 
Baal’s limited kingship contrasts with that of Marduk of the EE and YHWH of the HB, 
both of whom are often compared to Baal.127  
The storylines of the BC also artistically manifest a seasonal pattern with a 
possible ritual drama.128 This interpretation is suggested and developed by Charles 
Virolleaud, Theodor Herzl Gaster, Flemming Friis Hvidberg, John Gray, and Johannes de 
Moor.129 One detects a great deal of meteorological imagery throughout the storylines of 
the BC. Baal’s two weapons130 made by Kothar to defeat Yam (KTU 1.2.IV.11–27), 
Baal’s holy voice (KTU 1.4.VII.25–31), and the struggle of Baal with Mot (KTU 
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128 Not all scholars relate the possible traces of seasonal patterns to actual rituals. For 
example, Wyatt accepts the possible allusion to a seasonal dimension in the various ritual 
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1.6.VI.10–22) may evoke the powerful thunder and rain of Baal (Figure 4) and the 
interchange between dry and rainy seasons.131 John Day points to the relevance of the BC 
for celebrating the new year: 
Since the Baal myth clearly contains seasonal elements (e.g. Anat’s treatment of 
Mot like corn in KTU 1.6 2:30–35), it is possible that this passage, coming as it 
does at the very end of the Baal Cycle, refers to the time of the very end of the 
year and the approach of the new year when the battle with the dragon was in 
people’s minds. This is significant for the point at issue here, since the creation of 
the world would naturally have been regarded as occurring at the time of the very 
first new year, so that this provides evidence that the Canaanites may have 
associated the creation with the conflict with the dragon.132 
 
Day’s argument leads us to the third cosmogonic concept, i.e., that the BC contains the 
understanding of the origin of the universe in Ugarit. One notable problem when one 
interprets the BC as a creation myth is that it does not contain any word for “creation.” As 
Day asserts, however, it is definitely possible that ancient Ugarit had these two themes of 
Chaoskampf and creation in the same line because the HB, which shares these concepts, 
tightly links the two when they occur. It is possible that the Canaanites associated Baal’s 
triumph over Yam and the dragons with the creation of the universe. The Chaoskampf 
among the deities might have been embedded in the creation story itself in the culture of 
ancient Ugarit since the concepts of Chaoskampf and the creation of the universe are 
inseparable in other aNE texts. The returning new year was likely a great ritual occasion 
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in which Baal’s triumph over his enemies and the creation of the world were recalled and 
renewed year after year. 
 The themes and purposes of the BC are often considered separately, but the BC 
epic is grand enough to embrace all of these themes. The themes are entwined both 
systemically and artistically into the myth’s storylines, which can be compared to the 
themes and purpose of the creation story in Gen 1:1—2:4a. The first account of the HB 
also reveals that the author had more than one intention: first, to tell about how the world 
was created; second, to reveal how wonderful God’s majesty is through the creation; and 
third, to describe how the Sabbath originated. One important distinction between the BC 
and the HB is that Baal is a deity whose abilities are limited to the control of rain and 
storms, whereas YHWH is an almighty creator who reigns supreme over all the realms of 
the universe.  
 
The Waters 
Water plays a significant role in the BC’s plot. Baal is the god of rain, and this 
characteristic undergirds the narrative’s main theme. His primary opponents in the myth 
are watery forces as well; he fights with Yam and the dragons in the sea and achieves 
victory over them. The archaic worldview of the aNE, including the HB, presupposed the 
existence of waters above the dome of the firmament and below the surface of the earth. 
That is, “[R]ain was regarded as having its origin in the cosmic sea above the firmament 




thought of as being connected with the subterranean part of the cosmic sea.” 133 The scene 
of installing a window in Baal’s palace indicates that rain can now reach the land through 
the window. This concept also appears in Gen 7:11b: “on that day all the fountains of 
[great Deep] burst forth, and the windows of the heavens were opened.” It seems that the 
HB shared the aNE worldview of rain as falling upon the earth through a window 
installed during the process of creation process—a process that is likened to a house-
building project.  
El’s abode also is associated with water in Ugaritic mythology. El’s dwelling 
place is described as “at the source of the rivers, at the confluence of the two deeps” 
(KTU 1.100.R.3).134 The dwelling place of the chief deity was at the headwaters of the 
rivers where the two deeps met. This concept is commensurate with the title of El as the 
creator and father god in the Ugaritic pantheon, the origin of all the creatures who dwell 
in the waters. The book of Job, one of the HB texts most influenced by the Ugaritic texts, 
reflects this worldview as well: “The sources of the rivers they probe; hidden things they 
bring to light” (Job 28:11). Although “the sources of the rivers” does not refer to the 
abodes of specific gods, its presence shows that the poet of Job 28 shared a similar 
underlying conception with the author of the BC.  
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The expression of dual water sources also appears in the Mesopotamian creation 
myth, Enuma Eliš (EE). The shared concepts in the EE, the BC, and the HB creation 
accounts appear at the beginning of this myth. In the EE, we read of the primordial 
gods—Apsu, the fresh water, and Tiamat, the salt sea. Apsu and Tiamat were two 
separate types of waters and that the two primordial deities mated and created the 
heavens and the earth:  
When on high the heaven had not been named,  
Firm ground below had not been called by name, 
Naught but primordial Apsu, their begetter, 
(And) Mummu-Tiamat, she who bore them all,  
Their waters commingling as a single body; 
No reed hut had been matted, no marsh land had appeared, 
When no gods whatever had been brought into being,  
Uncalled by name, their destinies undetermined— 
Then it was that the gods were formed within them. (EE I:1–9)135 
 
The first gods in Mesopotamia were waters. These gods were killed by Marduk, a young 
god who eventually became the supreme deity. The carcass of Tiamat was split in half 
and used in creating the heavens and the earth. In the Mesopotamian myth, waters play a 
crucial role in creating the universe; the waters are primordial deities and materials in the 
creation of the universe. The rising deity had to defeat the powerful sea water to create 
the world and obtain the title of the patron deity of Babylon. The EE makes it clear that 
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the Hebrew Deep (tĕhôm) is associated with the Akkadian Tiāmat, which derives from 
the Semitic root thm, a designation for the sea.136 
The waters, an excellent mythical element in aNE mythology, often are used to 
describe chaos, creation, and God’s ongoing creative activity. The waters are a source of 
life, power, and purifying energy; and they are not only totally mingled as chaos, but also 
perfectly merged later. They are easily mixed and united with each other. When they are 
negative, their synergy effect is tremendous and dangerous. When they are completely 
merged, however, their union is even more successful. Hence, the waters function as the 
material for all creation, uncreation, and re-creation activities. The representative 
example in the HB is the exodus, in which God delivers Israel from Pharaoh and his 
armies by parting the water of the Reed Sea. In this battle, God is depicted as a warrior 
who fights against Israel’s enemies. When the waters return, their reunion both destroys 
disorder and restores the Israelites in a perfect, new creation. This process is not simply a 
returning to a former state; it is an “extraordinary order”—a newly created order for 
Israel alone.  
In the HB and other aNE myths, the waters are not only the core, but also the 
background of chaos, initial creation, and new creation. The waters are dark and deep and 
it is difficult to see what sort of dangerous substances are in there. The triumph of deities 
over powerful monsters in the deep sea establishes how powerful those gods are. The 
stronger the enemies, the more powerful the deities who defeat them. All of the dynamics 
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evident in the BC, the EE, and Gen 1:1—2:4a allow for many possible purposes behind 
their composition. That is, the BC implies Baal’s rise, the seasonal patterns, and the 
creation of the universe, while the EE manifests Marduk’s gaining the kingship in 
Babylon and the creation of the world. As in the BC and the EE, the creation narrative in 
Gen 1:1—2:4a is ultimately about God’s mastery of negative powers and God’s 
systematic process of creation. YHWH’s triumph over the negative forces is “a necessary 
prelude to his subsequent organization of the cosmos.”137  
 
Conflict with Leviathan and the Triumph of YHWH 
In the aNE texts, the waters were not empty; they contained the sea monsters. 
Humans fear the sea, in part, because we do not know what it contains. We cannot see 
through its depths; the sea is dark; and powerful sea monsters inhabit its waters. The 
concept of the battle between YHWH and the sea monsters appears in some HB creation 
texts, but modern readers may not detect its presence in Gen 1:1—2:4a. In the search for 
remnants of Chaoskampf in Gen 1:1—2:4a, Psalm 104’s status as the more mythical text 
is pivotal.  
As both texts are part of ancient Israel’s creation traditions, the similarities and 
parallels between Psalm 104 and Gen 1:1—2:4a are striking. First, the order of the 
creation process is the same in both texts: “Creation of heavens and earth (Ps 104:1–4; 
Gen 1:1–5)—Waters pushed back (Ps 104:5–9; Gen 1:6–10)—Waters put to beneficial 
                                                





use (Ps 104:10–13; implicit in Gen 1:6–10)—Creation of vegetation (Ps 104:14–18; Gen 
1:11–12)—Creation of luminaries (Ps 104:19–23; Gen 1:14–18)—Creation of sea 
creatures (Ps 104:24–26; Gen 1:20–22)—Creation of living creatures (Ps 104:27–30; Gen 
1:24–31).”138 Second, Day properly points to the presence of two closely related Hebrew 
words in these texts. One is ְלמֹוֲעִדים (lĕmôʿadîm), which generally indicates an appointed 
time but means “season” in Ps 104:19 and Gen 1:14. The two texts not only share this 
rare meaning of the Hebrew word but also use it in relation to the specific concept of 
luminaries: in Genesis, “lights” (ָמאֹור, māʾôr) and in Psalm 104, the “moon” ( ַיֵָרח, yārēaḥ) 
and “sun” (ֶׁשֶמׁש, šemeš). The other critical Hebrew word is ַחיְתֹו (ḥayĕtô), which appears 
in Ps 104:11 and Gen 1:24. This Hebrew form, which means “animal,” appears only in 
poetic passages in the HB (see also Ps 50:10; 104:20; Isa 56:9; Zeph 2:14).139  
Due to the shared concepts and linguistic similarities, it is inevitable that these 
two chapters were dependent on a common source and/or that one chapter influenced the 
other. As for the former, no discussion is possible because a possible common source has 
not yet been identified. As for the latter, if we touch on the possibility that one chapter 
influenced the author of the other chapter, it is more likely that Psalm 104 affected the 
composition of Gen 1:1—2:4a than the reverse as it is more archaic than the Genesis 
account. When comparing the two texts, one can see that Psalm 104 is more specific in 
the creation order and more mythological in its description of creation. For example, in 
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Psalm 104, we see a trace of the Chaoskampf in v. 7: “At your rebuke they flee; at the 
sound of your thunder they take to flight,” and also the exact name of the chaos monster, 
Leviathan, whom God defeats in v. 26. Gen 1:1—2:4a is far more demythologized: the 
control of the waters in v. 1:6 is depicted as an ordinary process in creation, rather than as 
a fight with Leviathan. In this regard, it is not improbable that Gen 1:1—2:4a is a 
demythologized version of Psalm 104 and of other, more mythical creation accounts in 
the HB.140  
 Psalm 104 also contains a number of similarities to the BC. Like Baal, YHWH 
appears as a cloud rider: “you set the beams of your chambers on the waters, you make 
the clouds your chariot, you ride on the wings of the wind” (104:3). God is said to set the 
boundaries of the sea and the land so that “they [the waters] may not pass [ָעַבר, ʿābar], so 
that they might not again cover the earth” (104:9). This verse reminds us of Baal’s fight 
with, and eventual triumph over, Yam. Most importantly for our discussion, we encounter 
wisdom in this chapter, once again in relation to the creation motif:  
O Lord, how manifold are your works! 
    In wisdom you have made them all; 
    the earth is full of your creatures. 
Yonder is the sea, great and wide, 
    creeping things innumerable are there, 
    living things both small and great. 
There go the ships, 
    and Leviathan that you formed to sport in it. (Ps 104:24–26) 
 
In v. 24, wisdom serves again as an instrument in God’s creation activity, as in Prov 
3:19–20. God’s works are said to be manifold, abundant; and in the midst of creation, 
                                                





there is the “wisdom.” In v. 26, Leviathan is introduced by its proper name, as a creature 
that God formed, and it is controllable enough that God can play with it.141  
Leviathan (ִלְויָָתן, livyātān) is Hebrew name for a sea monster, and it always 
appears as a masculine proper name. It likely derives from the Ugaritic ltn, the “mythical 
monster that collaborates with or personifies the god Yam,”142 which may have had its 
origin in the Arabic lwy, “to turn, twist,” or the Assyrian lamû, “to surround, encircle.”143 
As seen in the name’s meaning and the detailed description in Job 41, Leviathan is 
defined as a sea serpent with enormous power in aNE texts.144 In the HB, the name 
Leviathan only occurs in poetic texts (Job 3:7, 41:1; Ps 74:14, 104:26; Isa 27:1), which 
suggests that these relatively archaic resources are more closely related to the Ugaritic 
tradition.  
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Psalm 74 contains a good example of the appearance of Leviathan in relation to 
the themes of the BC. In vv. 13–14, Leviathan, dragons, and the sea represent enormous 
powers to be defeated by YHWH: 
Yet God my King is from of old, 
    working salvation in the earth. 
You divided [Sea] by your might; 
    you broke the heads of the dragons in the waters. 
You crushed the heads of Leviathan; 
    you gave him as food for the creatures of the wilderness. 
You cut openings for springs and torrents; 
    you dried up ever-flowing streams. 
Yours is the day, yours also the night; 
    you established the luminaries and the sun. 
You have fixed all the bounds of the earth; 
    you made summer and winter. (Ps 74:12–17) 
 
The poem begins with a plea. The Israelites are experiencing hard times on account of 
their enemies. In v. 12, they remind YHWH of their previous salvation so that God might 
remember the past and bring salvation to them again. The psalmist declares that “YHWH 
is the king,” and the explanation comes with God’s greatest work of creation. As for the 
creation order, this poem is generally similar to Gen 1:1—2:4a. God divided the waters, 
distinguishes between day and night, creates the luminaries, and lives over the earth. One 
difference, among the many relevant to our discussion, is that Gen 1:1—2:4a does not 
mention the sea monster(s), whereas Psalm 74 refers not only to the existence of 
Leviathan, but also to YHWH’s triumph over it. As we analyze Gen 1:1—2:4a and Psalm 
104, the difference is whether the text has undergone demythologization or not. That is, 
the poetic passages of Psalm 104 and Psalm 74 have more mythological elements than 




all three texts, it is easier to reach the conclusion that the priestly author of Gen 1:1—2:4a 
worked to demythologize the archaic concepts of Leviathan and Chaoskampf.  
Rahab (ַרַהב, rahab) is another name for the sea monster. Like Leviathan, Rahab is 
described as a fierce sea dragon (Job 9:13; 26:12; Ps 87:4; 89:10; Isa 30:7; 51:9). The 
Hebrew name is most likely related to רהב (rhb), “to assail, press.” It also might have its 
origin in the Akkadian raʾābu, “to tremble (with fear or rage),” with its derivative rūbu, 
“to overflow,” because Rahab is associated not only with fierceness but also with sea 
water.145 Rahab is a masculine proper name. It appears in the plural form, ְרָהִבים 
(rĕhābîm), only in Ps 40:5, where a generalization of the name is used as a way to 
indicate scorn for foreign gods or for those who follow them.146  
The general use of Rahab is similar to that of Leviathan; both are furious sea 
monsters defeated by YHWH. Usually, texts use one name or the other, but the authors of 
Job (Job 9:13 and 26:12 use Rahab; Job 3:8 and 41:1 use Leviathan) and First Isaiah (Isa 
9:13 and 26:12 use Rahab; Isa 27:1 uses Leviathan) use both proper names in their texts. 
It is possible that the biblical authors were aware of the two names and used them 
interchangeably for reasons not yet understood. One distinctive use of Rahab in 
comparison to Leviathan is as a metaphor for a foreign force, especially “Egypt,” in 
certain instances (Isa 51:9; Ps 89:10–11; Job 26:12–13, 9:13; Ps 87:4). It is not rare for 
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the great sea monsters to be depicted as Israel’s enemies, but the reason why Rahab is 
used, and Leviathan is not, remains uncertain.147 
   In Ps 74:13, the sea monsters are also called Tannin (ַּתּנִין, tannîn; see also Ezek 
29:3; 32:2; Gen 1:21; Job 7:12; Ps 74:13; 148:7; Isa 27:1; 51:9). Tannin is a more generic 
term for a sea monster, not a proper name like Leviathan or Rahab.148 Tannin contains the 
same consonants, tnn, as one of enemies to be defeated by Kothar in the BC (KTU 
1.6.VI.51).149 נָָחׁש (nāhāš) is another Hebrew word that indicates a dragon in a general 
sense, and it has the same root as the Ugaritic word nḥš, meaning “serpent, snake” 
(1.100:12; 1.100:73; 1.103:2; 1.107:5).150 Tannin and nāhāš can be used as substitutes for 
Leviathan or Rahab. In Job 26:13, Rahab is called “the fleeing serpent” (nāhāš); and in 
Isa 27:1, Leviathan appears as “the fleeing serpent, the twisting serpent” (nāhāš) and “the 
dragon” (tannîn) in the same verse. 
In v. 15, the verb meaning “to cut” is ָּבַקע (bāqaʿ), which appears in Prov 3:20 in a 
similar usage. The same verb appears in Exod 14:16,151 when the climax of the exodus is 
depicted: “But you lift up your staff, and stretch out your hand over the sea and divide 
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[bāqaʿ] it, that the Israelites may go into the sea on dry ground.” The use of this Hebrew 
word can be seen as a sort of action that divides the sea and cuts the sea monsters in 
pieces. The Egyptian power is compared to the fierce dragon(s), which only God is able 
to defeat. In fact, YHWH’s triumph over Leviathan is linked to Israel’s salvation story: 
The merging of exodus and creation imagery suggests that God’s creative activity 
is in itself salvific and that God’s activity in the exodus was not simply on behalf 
of Israel but involved the fulfillment of God’s purposes for the whole creation.152 
 
The exodus, the greatest and most legendary salvation event for the Israelites, enthroned 
YHWH as the king of Israel, as well attested in Exod 15:18: “The Lord shall reign 
forever and ever.” Levenson argues that this significant moment of enthronement is to be 
interpreted not as “YHWH is the king” but as “YHWH has become the king.”153 That is, 
this enthronement is not a sudden event that was forced by God but the climax to the 
great creation that was witnessed and testified to by Israel. YHWH has become the king 
through defeating the enemy of Israel, which matches Ps 74:12, where, as we saw, 
YHWH had been the king from of old.  
The triumph over Chaoskampf and YHWH’s kingship over Israel are revealed in 
Psalms 29 and 93, as well. In Psalm 29, a less mythical version of Chaoskampf than that 
in Psalm 74, follows: 
The voice of the Lord is over the waters; 
    the God of glory thunders, 
    the Lord, over mighty waters. 
The voice of the Lord is powerful; 
    the voice of the Lord is full of majesty. (Ps 29:3–4) 
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Here, it is clear that God dominates the mighty waters. YHWH is again depicted as 
thunder, one of the main remnants of the Ugaritic Baal. Psalm 29 does not retell the vivid 
and mythical depiction of YHWH’s battle with Leviathan. Rather, all the enemies of 
God, the sea and the dragons, are connoted by and absorbed into the concept of the 
waters. The voice of YHWH is equivalent to powerful thunder, enough to suppress the 
roiling waters. In v. 10, YHWH has been enthroned via the victory over the waters, 
which resembles the scene of the exodus previously described.  
 Psalm 93 has similar images of God’s enthronement: 
The Lord is king, he is robed in majesty; 
    the Lord is robed, he is girded with strength. 
He has established the world; it shall never be moved; 
    your throne is established from of old; 
    you are from everlasting. 
The floods have lifted up, O Lord, 
    the floods have lifted up their voice; 
    the floods lift up their roaring. 
More majestic than the thunders of mighty waters, 
    more majestic than the waves of the sea, 
    majestic on high is the Lord! (Ps 93:1–4) 
The process of gaining kingship has much in common with that of the aNE supreme 
deities.154 The HB brings the concept of the persistent, evil power of the sea, Leviathan 
with dragons, and of the Deep from Ugaritic and Mesopotamian mythology to manifest 
how powerful Israel’s God is. YHWH defeated strong enemies, which eventually led to 
                                                
154 For detailed arguments on YHWH’s kingship in the aNE context, see J. C. L Gibson, 
“The Kingship of Yahweh against Its Canaanite Background,” in Ugarit and the Bible, ed. 






the creation of the universe. Umberto Cassuto writes that creation is the first salvation 
work of God: “Consequently, whenever any people or ruler rose up to oppress Israel, it 
appeared as though the primeval revolt of the sea and the rivers at the time of creation 
was re-enacted; and the defeat of the foes and the deliverance of Israel from their hands 
were regarded as a renewal of the primordial victory of God over the rebels.”155 YHWH 
became the Israelite king through victory, and Israel’s enemies automatically became 
God’s enemies. The creation is to be remembered as one of God’s most magnificent 
works, to be cited whenever the Israelites face difficult situations and to be brought up 
whenever they are delivered from a difficult situation.  
 
Proverbs 8:22–31: Lady Wisdom in the Chaoskampf 
In dealing with the theme of Chaoskampf in the HB, it is notable that the pertinent 
passages appear mostly in poetic literature. The main characters Chaoskampf are YHWH, 
Deep, Sea, and Leviathan. These elements are developed differently in the pertinent 
passages, reflecting each author’s choices; but they are all based on creation traditions 
that describe God’s triumph over chaos. Returning to our discussion with creation and 
Chaoskampf in mind, Proverbs 8 can be read in a different light than being read one part 
of wisdom literature. It is not merely a beautiful poem about Lady Wisdom that explains 
how the universe was created. When we examine it more closely, we see how it is related 
to the concept of Chaoskampf, especially that of the BC. Like Gen 1:1—2:4a, a 
                                                
155 Umberto Cassuto, The Goddess Anath: Canaanite Epics of the Patriarchal Age 





demythologized version of other, more archaic creation accounts in the HB, this poem is 
a demythologized version of the Chaoskampf tradition. Gen 1:1—2:4a does not refer to 
Lady Wisdom. I argue, however, that the contents of Proverbs 8 are similar to those in 
the BC; and that the Ugaritic goddess Anat, one of the key characters of the BC, is a 
possible precursor of Lady Wisdom.  
 The similarities between Prov 8:22–31 and the BC are seen in the general plots of 
the texts. First, Prov 8:29, “when he assigned to the sea its limit, so that the waters might 
not transgress his command,” is comparable to the battle between Yam and Baal at the 
beginning of the BC; the “waters” in this verse are equivalent to Yam, the sea god, and to 
Leviathan, the sea monster living in the sea. The way that the poem conceives of these 
elements is definitely demythologized; there is no vivid expression of the battle among 
personified gods, especially as it relates to God’s creation by fiat.  
 Second, one of the most important scenes and themes in the BC is the effort to 
build a house for Baal. The housing project in the BC infers the creation of the universe. 
The HB also imports this concept. In Prov 3:19–20, the creation of the universe is 
described as the construction of a building between the heavens and the earth. God is the 
creator, and Lady Wisdom functions as God’s chief assistant in the process. In Proverbs 
8, the description goes deeper by dealing with the order and process of creation, and in 
Prov 9:1, Lady Wisdom appears as the one who has built her house. Lady Wisdom’s 
presence both in creation and in the building of a house is not a coincidence. These two 




 The third major element that the account of Lady Wisdom, Proverbs 9, share with 
the BC is the banquet theme. In the BC, the gods hold feasts several times throughout the 
epic (KTU 1.1.IV.2–35; 1.3.I.1–28; 1.4.VI.38–59) to celebrate victory in the war or the 
completion of Baal’s palace. Without this notion, it is hard to understand why Lady 
Wisdom holds a feast immediately after Proverbs 8, which describes the creation process. 
If we assume that the author borrows this theme from the BC, then the flow of the poem 
is natural; and it is understandable that Lady Wisdom celebrates the completion of the 
creation of the heavens and the earth with a feast (Prov 9:2–5). Moreover, the reference 
to “the depths of Sheol” in Prov 9:18 can be linked to Mot, who threatens one’s life and 
eventually leads to death. 
The main reasons why I argue that Anat, the heroine of the BC, is a possible 
model for Lady Wisdom are twofold: first, her identity in Ugaritic mythology is similar 
to Lady Wisdom’s identity in Proverbs 8—9; second, her role in the BC is strikingly 
similar to Lady Wisdom’s role. I would suggest that Lady Wisdom is an archaic feature 
that persists amidst the demythologized version of creation in Prov 8:22–31. 
 
Summary 
In this chapter, we have seen how various stories of creation in the HB are related 
to the concept of Chaoskampf. The primeval components of creation, such as the waters, 
Deep, Sea, Leviathan, and wisdom/Lady Wisdom, are entwined to compose the grand 
epic of God in different ways. However, not all of the passages share the exact same 




own particular way. Job 38—41, Psalm 74, and Psalm 104 contain archaic traces of the 
Chaoskampf tradition, and Gen 1:1—2:4a and Prov 8:22–31 have demythologized 
versions of it.  
 The BC played a crucial role in Israelite religion and in the composition of HB 
creation texts that speak, of contain vestiges of Chaoskampf. I have argued for an 
additional influence from the BC that has not been suggested in previous scholarly 






















Figure 3. Baal Cycle Tablets dated to 1400 and 1350 BCE. Found in Ugarit (Ras 
Shamra) (source: Mbzt, “Baal Cycle Tablets,” Ancient History Encyclopedia, last 

























Figure 5. Cylinder seal depicting Marduk’s victory over Tiamat, dated from 900 to 750 








THE CANAANITE GODDESS ANAT AS  
A POSSIBLE PRECURSOR OF LADY WISDOM 
 
CHAPTER 4 
ANAT IN UGARITIC MYTHOLOGY 
 
In the previous chapter, we saw that certain creation traditions in the HB and the 
Ugaritic BC share similar themes and literary plots. In this chapter, I investigate the BC’s 
major characters, Anat, Baal, and El, in order to demonstrate how those characters are 
related to one another, which is the critical point of the investigation. I then proceed to 
the myth’s main theme and, more importantly, bring the Ugaritic goddess Anat to our 
discussion of the biblical Lady Wisdom. 
To do so, this chapter first analyzes the goddess Anat in depth, including her 
name, epithets, and symbols in the Ugaritic corpus. Then, it investigates not only her 
relationships with Baal, El, and other deities but also the complicated relationships 





Who Is Anat? 
Her Name 
 Anat (ʿnt) is undoubtedly one of the most influential goddesses in the Ugaritic 
pantheon; she appears more than sixty times in extant Ugaritic texts.156 Scholars have 
proposed several theories about the meaning and origin of her name from various 
linguistic backgrounds. The first possible derivation is from the Ugaritic verb ʿny, “to 
answer, say.” The Hebrew cognate, ָענָה (ʿānâ), has two different meanings: “to reply, 
testify, deliver”157; and “to sing, shout, cry.”158 The hypothesis that ʿny is a possible 
origin of the goddess Anat’s name is supported by a scene in the BC in which Anat wails 
after Baal’s death (KTU 1.6.I.1–31).159  
Albright finds the linguistic origin of Anat’s name in the Akkadian ettu, which 
means “mark, sign, omen”160 and corresponds to the Hebrew ֵעת (ʿet), “time, right time, or 
appointed time.” With syntax in mind, Albright approaches her name in a more semantic 
way in the context of the BC; that is to say, this name might have originally meant “sign, 
indication of Baal’s will.” 161  
                                                
156 Anat is also called ʿn (13:19) and ʿntm (33:18) in rare cases, but Anat is the preferred 
form. Arvid S. Kapelrud, The Violent Goddess: Anat in the Ras Shamra Texts (Oslo: 
Universitetsforlaget, 1969), 28.  
 
157 Clines, “ָענָה,” DCH, 6:492–97.  
 
158 Clines, “ָענָה,” DCH, 6:499–500. 
 
159 Kapelrud, Violent Goddess, 28.  
 
160 Oppenheim et al., “ettu,” CAD, 7:304. 
 
161 Albright cited Tanit, the Carthaginian goddess who is called pn-bʿl, meaning “face of 




The Ugaritic word ʿnt, the feminine plural form of ʿn, meaning “eye, spring,” 
makes the most sense in defining the origin of her name. Of these two meanings, 
“springs” is more plausible because ʿnt is used as the plural form of “spring” but not of 
“eye” in the Ugaritic corpus.162 The Hebrew cognate, ַעיִן (ʿayin), also means “eye, 
spring,” a point I will investigated more fully in Chapter 5 in relation to the origins of 
Lady Wisdom.  
 
Epithet 
The epithet most frequently used to designate Anat in Ugaritic mythology is btlt; 
btlt ʿnt, the combination of btlt and ʿnt, occurs forty-nine times in the Ugaritic corpus.163 
The Ugaritic word btlt literally means “virgin, maiden, young woman.”164 Each of these 
                                                
“the active will of Baal.” William F. Albright, “Anath and the Dragon,” BASOR 84 (1941): 15. 
Charles Howard Bowman also argues in his unpublished dissertation that Anat’s role in Ugaritic 
mythology is based on her identity as the hypostasis of Baal’s will. Charles Howard Bowman, 
“The Goddess ʿAnatu in the Ancient Near East” (Ph.D. diss., Graduate Theological Union and 
University of California, Berkeley, 1978), 263–65. Neal H. Walls does not agree with Albright 
and Bowman because Anat is independent and sometimes even selfish, which is opposite to 
Baal’s will or purpose in the Tale of Aqhat. She is an initiator, rather than a passive follower of 
Baal’s plans in the Ugaritic myths. Walls, Goddess Anat, 161. 
 
162 Olmo Lete and Sanmartín, Ugaritic Language, 165–66. 
 
163 btlt is the most common epithet for a goddess in the Ugaritic corpus by far and the second 
most common epithet among the divine epithets of Ugarit. The most common divine epithet is 
ʾalʾiyn bʿl, which means “Mightiest Baal” and occurs seventy-two times. Aicha Rahmouni, 
Divine Epithets in the Ugaritic Alphabetic Texts, trans. J. N. Ford (Leiden: Brill, 2008), 139.  
 
164 Issam K. H. Halayqa, A Comparative Lexicon of Ugaritic and Canaanite (Münster: 
Ugarit-Verlag, 2008), 115. As for the meaning of “maiden,” some examples that goddesses were 
called (w)ardatum in Akkadian mythology do exist. Notably, the Akkadian goddess Ištar, who is 
the equivalent of the Ugaritic Anat, is called “the maiden Ištar” (ardatum Ištar). Rahmouni, 





meanings is somehow related to the others, yet each has slightly different, but significant 
connotations. When defining the meaning of this epithet, the main debate among scholars 
is whether Anat is “technically” a virgin or not. Determining whether she is literally a 
virgin or not is important at specific points in Ugaritic mythology. It is not about her role 
and value as a female goddess; whether or not the male deities have had sexual 
experiences with her is never revealed. Her virginity does not affect her value and 
powerfulness in the Ugaritic pantheon. However, this issue is absolutely critical when 
investigating her identity, characteristics, and relationships with other deities.  
In order to figure out the exact meaning of the word btlt in its role as an epithet of 
the goddess Anat, one must investigate cognate and equivalent terms in Akkadian and 
Hebrew. First, the Akkadian cognate for this word is batultu, which means “adolescent, 
nubile girl,”165 similar to the Ugaritic btlt. The noun usually appears in legal texts 
associated with issues under the authority of the girls’ fathers because these are young 
girls dependent on and subjugated to the patriarchy. Sometimes the term has the 
connotation of “virgin,” especially in the specific context of marriage contracts.166 The 
Hebrew cognate ְּבתּוָלה (bĕtûlâ) has a similar meaning. It basically indicates a “young, 
marriageable (rarely married as in Joel 1:8) woman,”167 but in more than a few cases it 
refers specifically to virginity. In the HB, it can mean “a mature girl whom no man has 
                                                
165 Oppenheim et al., “batultu,” CAD, 2:173. 
 
166 Oppenheim et al., “batultu,” CAD, 2:174. 
 





known” (Gen 24:16; Deut 22:14). In Lev 21:14, it is even used in contradictory terms to 
identify a defiled woman. Hence, both the Akkadian cognate batultu and the Hebrew 
cognate bĕtûlâ have the meaning of young unmarried woman, sometimes specifically 
denoting a “virgin.” 
Modern scholars tend not to consider the divine epithet btlt168 as an indication of 
Anat’s technical virginity.169 Cassuto notes the obscurity surrounding the usage of this 
word: “A customary epithet applied to her in Ugaritic writings is btlt (the virgin), and it is 
impossible to tell whether the Canaanites understood this title literally, or whether they 
attributed to it a symbolic connotation only.”170 Arvid S. Kapelrud argues that “btlt is a 
term used for goddesses in order to emphasize their everlasting youth and beauty. The 
word btlt, virgin, was then simply a designation for a goddess, some kind of a terminus 
technicus. Even the wild and sexually instable goddess Ištar was called ‘the virgin 
                                                
168 The translation of this Ugaritic word varies among scholars. Harold Louis Ginsberg, 
“Maiden,” in “Poems about Baal and Anath,” ANET, 129–55; Dennis Pardee, “Girl,” in COS, ed. 
William W. Hallo (Leiden: Brill, 1997), 241–74. Cf. “Adolescent,” in Smith, “Baal Cycle,” 81–
180. Johannes de Moor and Klaas Spronk uses the translation “virgin,” but he argues that she is 
sexually active. He defines btlt as “a young woman who did not yet bring forth male offspring.” 
Johannes C. de Moor and Klaas Spronk, A Cuneiform Anthology of Religious Texts from Ugarit 
[Leiden: Brill, 1987], 7n33). In my view, all of these translations are possible. However, I prefer 
“maiden” because it carries the most identities and also does not contradict the characteristics that 
the goddess Anat actually manifests in Ugaritic mythology.  
 
169 Julian Morgenstern argues that the term “virgin,” when used to refer to a goddess, could 
convey the sense of the ancient West Semitic agricultural religion. In this agricultural culture, 
crops were conceived of as the son of god, the god of heaven. The father god could be either the 
sun or the rain god, both of whom were descended from heaven. Through him, the earth goddess 
was conceived and gave birth to the son, the annual crop. In this process, the goddess was 
conceived of as a virgin goddess—her virginity is to be renewed year by year, which means that 
the annual crop is her divine son by a virgin birth. Julian Morgenstern, Some Significant 
Antecedents of Christianity (Leiden: Brill, 1966), 82–89. 
 





Ištar.’”171 Cyrus H. Gordon assumes that Anat was sexually active and accepts this term 
as meaning “not virginity but the youth, health and desirability of a woman.”172 Meindert 
Dijkstra also views this epithet as connoting Anat’s everlasting youth rather than 
technical virginity.173 These scholars’ definitions are all probable to a degree as Anat is, 
in fact, sexually liminal yet active in the texts. Still, the epithet btlt has the technical 
meaning of “virgin,” though this does not mean that the goddess Anat is a virgin in the 
technical meaning of the term. In my view, the authors of Ugaritic mythology clearly 
wanted to define her as a virgin regardless of her technical virginity because virginity 
gives enormous power to this goddess.  
Anat is also referred to by the epithet rḥm, which means “womb, nubile girl, 
damsel.”174 This noun appears only one time, in KTU 1.6.II.27, but its presence, along 
with the epithet btlt, is enough to confirm Anat’s identity as an adolescent, nubile girl in 
the Ugaritic texts.175 Neal H. Walls offers a precise definition of Anat’s identity based on 
the epithets btlt and rḥm: “The accumulated evidence strongly suggests that Anat is a 
nubile, adolescent female, a girl of marriageable age in the ancient Near East. The 
                                                
171 Kapelrud, Violent Goddess, 29.  
 
172 Cyrus H. Gordon, Ugaritic Textbook (Rome: Editrice Pontificio Istituto Biblico, 1998), 
377–78.  
 
173 Meindert Dijkstra, “Ba’lu and His Antagonists: Some Remarks on CTA 6: V.1–6,” 
JANES 6 (1974): 59n5. 
 
174 Olmo Lete and Sanmartín, Ugaritic Language, 725–26. 
 
175 Walls draws the line here, saying that this epithet indicates that Anat should not 
necessarily be associated with the divine name rḥmy, found in KTU 1.15.II.6; 1.23.II.13, 16, 18. 





common epithet btlt explicitly signifies a female of adolescent status, an unmarried 
female who has yet to give birth. The less frequent epithet rḥm, ‘girl, damsel,’ further 
corroborates the identification of Anat as a nubile female, consistent with her common 
iconographic representation.”176 
Another epithet of Anat is ybmt lʿimm. Because the meaning of ybmt remains a 
topic of debate among scholars,177 it is difficult to determine exactly what this epithet 
meant. Nevertheless, we can still identify the term’s possible connotations. The Ugaritic 
ybmt (KTU 1.3.II.33; ymmt in KTU 1.3.III.12) is a feminine form of ybm (“brother-in-
law, close relative”: KTU 1.6.I.31; 1.16.II.32); hence, it means “sister-in-law, engaged, 
intended.”178 Limm is a plural form of lim,179 “people, clan.”180 Aicha Rahmouni assumes 
that this epithet connotes “ʿAnatu both as a divine sister-in-law of an unnamed deity or 
deities and . . . as having a special relationship of some sort with the human lʿimm 
peoples,”181 which is correct based on available syntactical evidence.  
KTU 1.108.6–8 also has quite a few titles that address this goddess: Anat the 
powerful (ʿnt gṯr<t>), the mistress of kingship (bʿlt mlk), the mistress of dominion (bʿlt 
                                                
176 Walls, Goddess Anat, 86. 
 
177 See various interpretations in N. Wyatt, “The Titles of the Ugaritic Storm-God,” UF 24 
(1992): 417–24.  
 
178 Olmo Lete and Sanmartín, Ugaritic Language, 937. 
 
179 One example is KTU 1.5.VI.23. She crushed the people (lim) of the seashore. 
 
180 Olmo Lete and Sanmartín, Ugaritic Language, 483–84. 
 





drkt), the mistress of the high heavens (bʿlt šmm rmm), the mistress of the kpṯ-headdress 
([bʿ]lt kpṯ).182 Clearly, Anat was regarded as an influential and powerful goddess in the 
Ugaritic pantheon and was given many epithets and titles by her admirers.  
 
Symbols 
The first and foremost symbol of Anat is a cow. In Ugaritic mythology, Anat 
appears in association with a cow in various texts and in various ways (KTU 1:5.V; 1.10; 
1:11; 1:13). Associating Anat with a cow is complicated, however, because the Ugaritic 
corpus is always implicit, rather than explicit, about their relationship. The issue of 
whether or not Anat can be fully equated with the cow requires an analysis of the 
pertinent texts.  
Anat in the personified form appears alone most often in Ugaritic mythology; the 
cow imagery does not appear very often. Whenever Anat appears as a cow, however, a 
sexual relationship with Baal is in view. Walls argues that Baal’s sexual relationship with 
the heifer can imply his “ambiguous association with culture and nature.”183 In the BC, 
the cow has a sexual relationship with Baal in death’s realm, after the death of Baal:  
Mightiest Baal hears; 
He makes love with a heifer in the outback, 
A cow in a field of Death’s Realm.  
He lies with her seventy times seven, 
                                                
182 Rahmouni, Divine Epithets, 260. 
 
183 Walls, Goddess Anat, 125. Though Baal acquires a bull from the sexual relationship with 
Anat the cow, Baal is never called “bull” in Ugaritic mythology. The epithet ṯr (bull) is always 
attributed to El, not Baal. Baal is associated with the bull cult in Late Bronze and Iron age 
iconography. However, it should be noted that he is never identified with a bull; instead, he is 





Mounts eighty times eight; 
[She conceiv]es and bears a boy. 
Might[iest Baa]l clothes him, 
. . . a gift . . .  
. . . to his breast. . .  
. . . (KTU 1.5.V.17–26)184 
 
This is an ambiguous scene; the identity of the heifer is not clear, nor is it stated where 
she came from prior to this scene. Leading up to this narrative, twenty-five lines of text 
are missing at the beginning of column V; and eleven lines are missing at the end of 
column IV.185 Nevertheless, this cow should be seen as an iteration of the goddess Anat 
for several reasons. First, Anat is depicted as a cow in other places (KTU 1.10, 11, 12); it 
is quite plausible to understand this cow as Anat. Second, the close relationship between 
Anat and Baal supports this supposition. When we know that Anat is related to the image 
of a cow, and the cow is having a sexual relationship with Baal, it is reasonable to 
identify the cow mating with Baal as an iteration of Anat in this passage.  
 The enigmatic relationship between Anat and the image of the cow is also 
apparent in KTU 1.10.II–III. In this scene, Anat arrived at Baal’s house and learned that 
Baal was on leave for hunting. So, she fled to Baal, who was in a grassland, and saw a 
cow, which made her propose to Baal that they should produce bovine offspring:  
And Virgin Anat lifted up her eyes,  
and lifted up her eyes and saw,  
and saw a cow.  
And it was turning round as it went, 
it was turning round as it went, 
                                                
184 Smith, “Baal Cycle,” 148. 
 





and was turning round in its pangs. (KTU 1.10.II.26–29)186 
 
[ ] the cows gave birth [ ] 
a bull for Virgin Anat 
and a heifer for the beloved of the Powerful One! (KTU 1.10.III.1–3)187 
 
A cow, a cow . . . [ ] 
a bull she bore [to Baal ] 
and a wild ox [to the Charioteer of the Clouds.] 
The c[ow] embraced [ ] 
The [cow] embraced [ ] 
and covered him with . . . [ ] 
[ ] his navel and his first milk 
[ ] his infant milk. (KTU 1.10.III.19–26)188 
 
Here, Anat is obviously presiding over the birth of a bull. And here again, the cow is 
overlapping with Anat in this scene; the cow is her “bovine avatar.”189 Nevertheless, it is 
still hard to say that Anat is fully equated with the cow for two reasons. First, the extant 
Ugaritic corpus does not explicitly make this connection. Second, the cow refers to Anat 
only when the cow is having sexual intercourse with Baal. Therefore, I define the cow as 
a manifestation of Anat, particularly in relation to its sexual relationship with Baal, which 
might procreate the offspring of Baal. This notion is supported by the following lines:  
Voracious was A[na]t the cow of Baal, 
Vo[ra]cious was Anat to bring forth,  
She whose womb had not known conception, 
[   ] . . . suckling. (KTU 1.13.V.30–34)190 
 
                                                
186 Wyatt, Religious Texts, 157.  
 
187 Wyatt, Religious Texts, 158. 
 
188 Wyatt, Religious Texts, 159. 
 
189 For a discussion of Anat, Baal, and the cow, see Walls, Goddess Anat, 122–44.  
 





The sexual encounters between Anat the cow and Baal are depicted in implicit and 
obscure ways. Regarding this text (KTU 1.13), de Moor argues that Anat is eager to be 
pregnant but is not able to bear offspring.191 It is hard to confirm this interpretation 
without more evidence, but I agree that Ugaritic mythology does not want Anat to bear a 
child because the texts confine this goddess to a powerful young woman who is not 
restrained by any social norms or structures. 
Based on the cumulative evidence, I argue that the goddess Anat is at times 
depicted as a cow, especially when she is having a sexual relationship with Baal. Most 
often, this relationship occurs in the grassland, where actual animals mate. Baal is 
depicted in human form even when he has sexual intercourse with the cow. The reason 
the bovine avatar of Anat has sexual intercourse with Baal is that Ugaritic mythology 
wants the goddess Anat, a young and powerful female deity who is not restrained by the 
social role of a goddess, to be under the control of her father or husband. Using the 
bovine avatar of Anat, the Ugaritic myths can maintain Anat’s virginity as well as the 
intimacy of Anat and Baal as sister and brother.  
Anat is also depicted as a winged goddess at times (KTU 1.10.II.10–25; 
1.22.I.10–11), though the species of bird is unclear in Ugaritic mythology. Since her 
figure is described as anthropomorphic—both physically and psychologically like other 
deities—she might be in “human shape, but furnished with wings.”192 She flies to certain 
                                                
191 Moreover, de Moor argues that her violence comes from her inability to bear a child for 
Baal. Johannes C. de Moor and Klaas Spronk, An Anthology of Religious Texts from Ugarit 
(Leiden: Brill, 1987), 4n21.  
 




places when she is in a hurry or is leaving to go hunting. These characteristics of Anat 
share common aspects with those of the Greek goddess Athena. They both are virgin and 
warrior goddesses with winged features. Athena is depicted as an owl; and her virginity 
metaphorically signifies the impenetrability of the city wall,193 which is linked to her 




Figure 6. Anat, a Bronze figurine wearing an atef-crown with arm raised (originally 
holding a club), dated to 1400–1200 BCE, found in Syria. 
 
                                                
 





Anat is also believed to be the “goddess of life.” A Greco-Phoenician inscription 
discovered on the island of Cyprus starts with the dedication “to Anat, strength of life” 
(lʿnt ʿz ḥym).194 Cassuto relates this phrase to Anat as a fertility goddess in alliance with 
Baal, the fertility deity; and Charles Howard Bowman states that “each act of Anat’s 
violence in the Baal Cycle is related to Baal’s fertility function, [and] primary attention is 
given to the motivation for her lethal anger in each of these cases.”195 Walls holds a 
different view; he argues that Anat should not necessarily be considered a “fertility 
goddess” simply because she supports the kingship of Baal and notes that many other 
females are fertility deities.196 Rather, he adds, “in contrast to goddesses of fertility and 
‘mother goddesses,’ Anat spills others’ blood and deprives them of their lives rather than 
spilling her own blood as a procreative female. Thus, Anat’s role as a life-taker rather 
than a life-giver communicates an important element of her gender symbolism.”197 
I agree with Walls that Anat is neither depicted as a mother nor interested in 
procreation in Ugaritic mythology. However, she is certainly a life-giver in some aspects 
and therefore is appropriately titled “goddess of life.” First, she is the savior of Baal in 
the BC. She fights with Mot, the death god, on behalf of Baal, who is dead at the time. In 
                                                
194 Nahum Slouschz, Thesaurus of Phoenician Inscriptions (Tel Aviv: Mosad Byaliḳ, 1942), 
N95. 
 
195 Bowman, “Goddess ʿAnatu,” 263.  
 
196 Walls, Goddess Anat, 174. For more on Anat’s ambiguous gender identity, see Samuel E. 
Loewenstamm, From Babylon to Canaan: Studies in the Bible and Its Oriental Background 
(Jerusalem: The Hebrew University, 1992), 242–49. 
 





a field, she seizes Mot, splits him with a sword, winnows him, burns him with fire, and 
grinds him with millstones (KTU 1.6.II.30–35). As a goddess of life, she kills “death” 
and saves the life of Baal. Second, she seems able to offer life in some cases. In the Tale 
of Aqhat, she tells Aqhat that she can offer him life (KTU 1.17.VI.26–28). As we have 
seen many times, however, she is not a sweet and mellow mother goddess; and she is not 
a character who gives unconditionally. She is able to grant life, but only when she wants 
to do so. Hence, anyone who wishes to obtain “the life,” must be seen as good and 
faithful in her eyes, since it is impossible to make this powerful warrior goddess obey 
others by force. She is, ironically but logically, simultaneously a life-taker and a life-
giver.  
 
Anat in the Baal Cycle 
Anat and Baal 
Anat, Baal, and their relationship are key in the storyline of the BC. Basically, 
Anat and Baal are identified as siblings in Ugaritic mythology. Anat is called “his 
(Baal’s) sister (ʾaḫth)” in KTU 1.3.IV.39, and their relationship is called “sister and 
brother” in KTU 1.10.II.20 and KTU 1.10.II.25. Anat is special, as she is also called “the 
loveliest of (/among) the sisters of Baal” (nʿmt (/bn) aḫt bʿl) in KTU 1.10.II.16 and 
1.10.III.10, which not only describes her fair appearance but also generates curiosity 
about her relationship with Baal.198 Walls argues that comparing the beauty of Baal’s 
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sisters may refer to “her beauty among the goddesses in general rather than an explicit 
comparison to only the females of Baal’s family.”199  
Marvin H. Pope points out that the romantic relationships in aNE texts sometimes 
identify “sister and brother” couples in aNE mythology. In Song of Songs, the term for 
“sister” (ָאחֹות, ʾ āḥôt) is parallel to “bride” (ַּכָּלה, kallâ) in 4:12 and 5:1. These words are 
apparently synonyms; and here, “sister” undoubtedly means “beloved lover.”200 
Similarly, an ambiguous expression about a sister-brother relationship appears in the Tale 
of Aqhat. When Anat tells Aqhat, “you are my brother and I am your sister” 
(at.aḫ.wan.[aḫtk]) in KTU 1.18.I.24, the question arises whether the sister-brother 
relationship is equivalent to a biological sibling relationship in the Ugaritic texts. De 
Moor argues that it is undoubtedly a formal proposal of marriage,201 whereas Harold H. 
P. Dressler argues that this expression is neither a formula for a marriage proposal nor a 
term to indicate lovers.202 Walls suggests that the statement about becoming sister and 
brother is perhaps an “affirmation of their common interests”;203 Anat is perhaps 
proposing an alliance or patronage, as the Greek goddess Athena befriends human 
heroes.204 Since it is impossible for Anat to offer an actual kinship relationship, she may 
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be proposing “either an erotic, conjugal, covenantal, or simply a friendly alliance with the 
young hunter.”205  
How should the relationship between the two deities be defined? Albright argues 
that it is not impossible to have the dual status of consort and daughter in Ugaritic 
mythology because “both in Egypt and Canaan the notion of incest scarcely existed. In 
fact, Phoenicia and Egypt shared a general tendency to use ‘sister’ and ‘wife’ 
synonymously.”206 Kapelrud argues that Anat is not Baal’s biological sister but his 
spouse207 due to the various acts of sexual intimacy between them. Bowman argues that 
the semantic range of the term ʾaḫt includes the two meanings of a biological sister and 
close female companion.208 Cassuto and Walls do not agree with the opinion of scholars 
that Anat is actually the spouse of Baal.209 Rahmouni suggests that the terms ʾaḫt, 
“sisters,” and ʾaḫm, “brothers,” are best attested in the meaning of “(male/female) 
member of a social group” rather than necessarily signifying biological siblings.210  
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In my opinion, the primary relationship between Anat and Baal in the text is that 
of siblings. As Kelly J. Murphy argues, Anat is never identified as the wife of Baal or any 
other particular male god. Because she is never under the guardianship of a husband,211 
she is independent of traditional female roles of the aNE. However, it is clear that their 
relationship is more than just a sister-brother relationship. They are clearly sexually 
related, not as spouses but simply as sex partners, after Anat takes the form of a cow. 
However, it is also apparent that Ugaritic mythology tries not to restrain Anat by making 
her the wife of Baal, and she is more than merely Baal’s wife. In the BC, the actions that 
Anat takes to help Baal obtain the kingship and to save his life exceed what a wife does in 
Ugaritic mythology. Anat’s relationship with Baal in the BC is a new kind of alliance. 
They are tied to the same purpose. They had a goal to achieve together, and she gives him 
much aid in the building of his palace and in saving his life. They mean more to each 
other than family; they are united in the greatest mission—to create the universe.  
 
Baal and El 
Baal is an important character not only in the BC, but also in other Ugaritic 
mythology. His name Baal (“lord, owner”212) is sometimes accompanied by the title 
Hadad, meaning “to roar, rumble or chatter.”213 The Ugaritic Hadad is the equivalent of 
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Adad, the Amorite storm god, and seems to have derived from the Akkadian verb 
hadadu, possibly an onomatopoeic word that mimics the sound of a storm.214 Hadad was 
likely the original name of Baal; the title “Baal” replaced this name and became the 
personal name for the Ugaritic storm god.215 
Baal’s paternity in Ugaritic mythology is problematic because it is not consistent; 
at times he is depicted as “son of El” (bn ʾil) and at other times as “son of Dagan” (bn 
dgn). First, he is definitely one of El’s sons because El is the father of all the creatures—
not only the deities in the Ugaritic pantheon, but also human beings. However, he is not 
often called a son of El; one rare case is in KTU 1.17.VI.29, and this instance is not a 
direct reference to Baal but to Anat’s designation of Baal when she is explaining the 
value of the immortality that she could give to Aqhat. Here, she explains the days of the 
possibly eternal life as the “years with Baal” and says that Baal is the son of El, which 
gives him authority as the son of the chief deity. The other deities, such as Yam, Arash, 
and Mot, are more often called the “son of El” or the “beloved of El.” Yam is called the 
“beloved of El, Yam” (mdd ʾilm ym)216 and Arash the “beloved of El, Arash” (mdd ʾilm 
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ʾarš).”217 Mot is identified using more intimate terms; he is called both the “son of El, 
Mot” (bnʾilm mt)218 and, more often, the “beloved of El, Mot” (mdd ʾilm mt).219 Baal is 
never called the “beloved of El” in the Ugaritic corpus, which alludes to the relationship 
between Baal and El and the fact that they are never clearly allied.  
Most of the time Baal is called “son of Dagan” rather than “son of El” in Ugaritic 
mythology. Dagan was worshipped as a fertility deity, especially as a grain god, in aNE 
religion.220 Dagan appears several times in the HB as well, as an important deity of the 
Philistines (Josh 19:27; Judg 16:23; 1 Sam 5:2–7). 1 Samuel 5:2–7 depicts Dagan not 
only as a powerful deity of the Philistines, but also as one who was defeated by YHWH. 
Baal as the “son of Dagan” has a significant meaning in the BC. The expression “son of 
Dagan” is apparently a contradiction of “son of El” in this context, especially in Baal’s 
relationship with El and his other sons, such as Yam and Mot. It is noteworthy that even 
El does not call Baal his own son but “son of Dagan”; this is because Baal is about to 
usurp El’s throne and there is tense rivalry in their relationship. 
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Scholars suggest different ideas about Baal’s paternity. Michael C. Astour solves 
the conflict about Baal’s father by simply equating El with Dagan. He supports this idea 
with Baal’s calling El “father” (ab),221 and Dagan is also described as the father of Baal. 
In the same light, scholars argue that the identities of El and Dagan may have been 
synonymous because they were regarded as the heads of the Ugaritic pantheon in 
different locations, one in the country and the other along the coast in Ugarit.222 Kapelrud 
sees Baal as the son of Dagan, not of El. All the creatures of the heavens and the earth are 
regarded as the children of El; hence, when a different paternity is mentioned, it is more 
appropriate to understand Baal as the son of Dagan. Kapelrud also points out that the BC 
repeatedly calls Baal the “son of Dagan.”223  
I argue that Baal has double paternity. Both Dagon and El are his father. Noga 
Ayali-Darshan highlights two other aNE divine pantheons in order to explain this 
phenomenon, which seem to have affected the Ugaritic lineage. One is from the Hurro-
Hittite myth, which was contemporary with the Ugaritic text; and the other involves 
Phoenician traditions, which seem to have developed from the former two texts. In both 
mythologies, the storm gods Teššub and Demarous have dual paternity, the god of 
heaven and the grain god.224  
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First, in the Hurro-Hittite myth the double paternity of the storm god Teššub is 
seen. The Song of Kumarbi (CTH 344) describes how Kumarbi, the grain god, swallowed 
the member of Anu, the god of heaven, in a conflict; Teššub was deposited in the body of 
Kumarbi and born from him. In the Hurrian poem to Teššub of Aleppo, we find a similar 
notion of Teššub’s birth, the depiction of Anu as the father and Kumarbi as the mother of 
Teššub, which shows us the bizarre relationship between Kumarbi and Teššub, that of a 
parent and a son. Moreover, like the relationship between El and Baal, they compete with 
each other. Kumarbi supports his other sons rather than Teššub because he wants to 
enthrone his other beloved sons.225 It is very similar to what El does to his beloved sons, 
such as Yam, Arash, and Mot. Unlike Kumarbi, Teššub has a positive relationship with 
his other father, Anu. As a result, Anu and Teššub are allied; and these two have a 
conflict-filled relationship with Kumarbi.  
Second, in the Phoenician History by Philo of Byblos, Demarous also has double 
paternity: 
Thus, Kronos waged war against Ouranos, expelled him from his dominion, and 
took up his kingdom. Ouranos’ favourite mistress, who was pregnant, was also 
captured in the battle and Kronos gave her in marriage to Dagon. While with the 
latter, she gave birth to the child conceived by Ouranos, whom she called 
Demarous. (PE 1.10.18–19)226 
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Here, the relationship between Demarous, the storm god, and his parents—Ouranos, 
Dagon, and the mother of Demarous—is complicated. Technically, the birth parents of 
Demarous are Ouranos, the god of heaven, and his favorite concubine. However, the 
mistress was given to Dagon, the grain god, and therefore Dagon became the other father 
of Demarous. If we adopt it in the Ugaritic lineage, Ouranos is technically the father of 
El, Koronos is El, Dagon is Dagan, and Demarous is Baal.227 
 Though the details of the relationships in Hurro-Hittite, Phoenician, and Ugaritic 
mythology are different, it is within bounds to say that these texts were influenced by 
each other. At the very least, the notion that the storm god had two fathers, the god of 
heaven and the grain god, seems to have been pervasive in the aNE.  
Baal’s birth story has not been attested so far, and it is not certain whether El or 
Dagan is Baal’s birth father. However, it seems that Dagan, rather than El, is definitely 
the birth father of Baal in the Ugaritic corpus; Baal and El have major conflict in their 
relationship in the Ugaritic pantheon. The usage of El’s paternity in the Ugaritic texts is 
absolutely situational and intentional. For example, El is called the father of Baal when 
Anat and Athirat claim Baal’s right to a house like other gods have (KTU 1.3.V.35; 
1.4.IV.47). In order to assert his right to have a house, it was more effective and proper to 
call Baal the son of El than the son of Dagan. In another place, El himself calls Baal the 
“son of Dagan” when Baal dies. El mourns Baal’s death deeply, saying that he would 
                                                





even descend to hell after Baal. This gesture shows the outward fatherhood of El, while at 
the same time El puts distance between Baal, his rival, his son, and the son of Dagan.  
Baal’s usurpation of El’s throne seems to have gone well—he defeated Yam, 
Arash, and Mot, the beloved sons and allies of El. Meanwhile, the house-building project 
was proceeding successfully so he could finally obtain a house. Neither a battle nor a 
threatening scene takes place between El and Baal, but Baal takes over the position of El 
with gradually increasing power as the story of the BC develops. The transition of power 
is seen in the divine mountain, Mount Ṣapon, which was originally attributed to El, as it 
comes into the possession of Baal later on in the tradition.  
The first indirect indication of Baal’s dominion over the mountain appears during 
the victory feast after Baal’s triumph over Yam. The singer in the text notes, “With a 
sweet voice the hero sings, Over Baal on the summit of Sapan” (KTU 1.3.I.20–22).228 
From here, we can assume that Baal’s victory over Yam has given him dominion over 
Mount Ṣapon, an enormous accomplishment. Later, When Baal urges Anat in a letter to 
come to him and receive the secret wisdom (KTU 1.3.III.28–31), the mountain where 
they will meet is called El Ṣapon (el ṣpn): 
Come and I will reveal it 
In the midst of my mountain,  
Divine Sapon,  
In the holy mount of my heritage, 
In the beautiful hill of my might. (KTU 1.3.III.28–31)229 
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Ugaritic el ṣpn can be translated as either “divine Ṣapon” or “El’s Ṣapon.” I assume both 
meanings are possible because the meaning of the “divine” mountain was originally 
derived from the name of El. After the important battle with Yam, one of El’s biggest 
allies, the divine mountain apparently became Baal’s possession. In later Ugaritic 
tradition, Ṣapon is more clearly identified as “Baal’s mountain” (ǵr bʿl) in the Legend of 
Keret (KTU 1.16.I.6–9; 1.16.II.44–46).  
The HB also refers to Mount Ṣapon, which belongs to God (ֵאל, ēl): 
You said in your heart, 
    “I will ascend to heaven; 
I will raise my throne 
    above the stars of God;  
I will sit on the mount of assembly 
    on the heights of Zaphon.” (Isa 14:13) 
 
Here, Israel’s God is identified as El rather than Elohim. It is not odd to identify God as 
El; this usage appears at many places in the HB, especially in poetry (e.g., the prophets, 
Job). In these texts, God is often related to Canaanite concepts such as El, Mount Ṣapon, 
and/or Leviathan. This verse, where God is called ֵאל (ēl), not Elohim, reflects the 
Canaanite El and his association with Mount Ṣapon. We must keep it in mind, however, 
that the Israelite Elohim is an entwined figure composed of both El and Baal from Ugarit. 
The HB also introduces the memory of Baal’s association with Mount Ṣapon;230 “Baal-
zephon” (Exod 14:2; 9; Num 33:7) suggests that Baal’s association with Mount Ṣapon 
was widespread in the Syro-Palestine area.  
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 In HB traditions, Baal is depicted as the general “representative” of foreign 
deities. The noun is consistently prefixed by the definite article  ַה (ha), and it sometimes 
appears in the plural form. This means that the name of Baal is used not only as a proper 
name, but also as a common noun indicating foreign god(s). In the HB traditions, Baal is 
accompanied by Athirat/Asherah; in Ugaritic mythology, he is accompanied by Anat, his 
sister. Baal is never paired with Athirat, the wife of El, in Ugaritic mythology. In the 
Phoenician traditions, however, Baal takes Athirat as his wife as he gains power over 
El.231 Like Mount Ṣapon, she is given to Baal following his victory over El. Baal is 
absolutely a rising star, though El remains the father and head of the Ugaritic pantheon.  
 
El and Anat 
In the Ugaritic pantheon, the concept of the divine council is related to the divine 
family. The terminology for council (the council of the sons of El: mpḫrt bn il) and 
family (the circle of the sons of El: dr bn il) are juxtaposed in KTU 1.65.2–3, suggesting 
that the Ugaritic divine council is basically headed by the sons of El. Athirat, the wife of 
El, is regarded as “the lady Athirat of the sea (rbt ʾaṯrt ym) in Ugaritic mythology.”232 
This epithet is not surprising since the mother goddess was widely associated with the sea 
or salt water in the aNE. As the mother goddess in Ugarit, Athirat embodies motherhood 
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as the official consort of El, regardless of whether or not she was a biological mother. 
The terminology “seventy sons of Athirat” (KTU 1.4.VI.46) is a conventional way to 
designate a large group in aNE texts. As Smith explains, “[I]t may be said that the notion 
of the family serves as a further feature (over and above the divine councils) in 
developing a cohesive vision of religious reality.”233 
Anat belongs to the second generation of deities in the Ugaritic pantheon. The 
parentage of Anat El also needs an investigation. Anat is often called the “daughter” by 
El (KTU 1.3.V.27, 1.18.I.16), and she calls El “my father” (KTU 1.3.IV.54) many times. 
However, she is never called the “daughter of Athirat,” which raises the possibility that 
she was regarded as a nonbiological daughter of Athirat. The textual analyses of the 
relationship between Anat and Baal (in “Anat and Baal,” above), Baal’s double paternity, 
and the fact that Anat is never called the daughter of Athirat make us rethink the 
biological relationship between Anat and Baal. That is, Baal’s father is Dagan; and like 
Anat, he is never called the son of Athirat. If neither El nor Athirat appears as the parent 
of both Anat and Baal, the answer is simple: they might not be biological siblings. What 
is important, however, is that Ugaritic mythology tends to present them as “brother and 
sister,” especially in the BC narrative, for specific reasons. Were they presented as a 
married couple in the Ugaritic pantheon, the lengthy BC would have contained that 
notion.  
                                                





In this patriarchal system, where the entire divine society depends upon power 
struggles among several male deities, Anat is undoubtedly a unique figure. She battles 
like male deities, rejects traditional female roles, and even rebels against male deities, 
especially El. We see these characteristics of Anat throughout the Ugaritic corpus, and 
they are especially notable that in the BC, where she defies El in order to obtain what she 
wants. After heeding Baal’s wish to have a house like Athirat’s other sons, she begs El 
for permission to build a house for Baal, his son, who has no house like Athirat’s other 
sons:  
[In lament he cries to Bull El his Father,] 
[To El the King who created him.] 
[He cries to Athirat and her sons,] 
[The goddess and the band of her brood:] 
[“For Baal has no] house [like the gods,] 
[No court] like [Athirat’s] sons. 
[The dwelling of El is the shelter of] his children,  
The dw[elling of the Lady Athirat of the Sea,] 
The dwelling of Pidr[ay, Daughter of Light,] 
[The shelter of] Tallay, Daughter of Sho[wers,] 
[The dwelling of Arsay,] Daughter of the Wide World, 
[The dwelling of the] Noble [Brides.”] 
And [Adolescent Anat] answers: 
“May Bull E[l, my Father], heed me, 
May he heed me . . . [ ]” (KTU 1.3.IV.46–55)234 
 
How Anat requests permission to build a house becomes increasingly extreme—she even 
threatens El:  
“[. . . I will] drag him like a lamb to the ground; 
[I will ma]ke his gray hair [run] with blood,  
The gray hair of his beard [with gore,] 
Unless he gives Baal a house like the gods’,  
                                                





[And a cou]rt like that of Athirat’s sons.” (KTU 1.3.V.1–4)235  
 
In fact, it seems that El is well aware of her violence and fury: “[I] know [you], O 
daughter, that [you are fu]rious, Among goddesses no sc[or]n is like yours. What do you 
desire, O Adolescent Anat?” (KTU 1.3.V.27–29).236 Rather than argue with Anat, El 
meekly asks what she desires. Note that in this passage, El calls Anat “daughter” at a time 
when she is hostile toward him. It could function in one of two ways: first, to make her 
acknowledge that she is the subordinate “daughter” of El; second, to accept his furious 
daughter’s demand in a gentlemanly, though not necessarily willing, fashion. Anat 
repeats her threat until she finally receives the permission she seeks from El.  
Anat threatens El elsewhere in the Ugaritic corpus, as well. The format of Anat’s 
provocation and El’s negotiation also occurs in the Tale of Aqhat: 
And [Anat the Girl] replies: 
[“In] your [                  ], El, 
[In your       do not rejoice,] 
Do not rej[oice in your ]. 
. . . 
[      ] your head [       ] 
I’ll make [your head] run [with blood], 
Your old gre[y bea]rd with gore. 
Then [cry to(?)] Aqhat to rescue you,  
To [Daniel’s] son to save you 
From the hand of [Anat] the Girl!” 
Then the Kind One, El the Compassionate, replies: 
“I know you, daughter, as desperate,  
[Among goddesses no]thing resists you. 
Go off, daughter, haughty of heart,  
[Lay] hold of what’s in your liver, 
Set up the [ in] your breast.  
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To resist you is to be beaten.”  
Anat the Girl [departs(?)]. 
Now she sets [her face], 
[Towards A]qhat the Hero, 
At one thousand ro[ds, ten thousand] furlongs.  
Then [Anat] the Girl laughs loud,  
[She raises] her voice and cries: 
“Attend, [Aqhat the H]ero, 
Come, brother, and I [       ] 
. . . 
. . . 
you go on a hunt. . . . 
. . . I will instruct you. . . 
    ] the town of Abiluma, 
A[biluma, town of Prince] Yarikh, 
Where a tower. . . 
. . . (KTU 1.18.I.6–34)237 
 
In the BC, Anat requested a house for Baal; here, in the Tale of Aqhat, she wishes to take 
revenge on Aqhat, who has denied her proposal to trade immortality for his bow. El has 
no choice but to accept Anat’s demands—not because he is generous and willing to 
capitulate, but because she is a furious goddess who cannot be restrained. Anat’s defiance 
of El means that she is not afraid to challenge hierarchy. As a member of the second tier 
of deities in the pantheon and a female, she is supposed to be obedient to El, the father 
and chief deity. She is free from all boundaries and restraints, however; and she follows 
her own goals and volitions.  
Especially in the BC, Anat’s self-indulgence synergizes with the clear goal of 
Baal; it seems that she and Baal will do anything to achieve this goal of building a house. 
Anat herself had already begged and threatened the father god more than once to obtain 
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permission to build the house. Thereafter, Anat goes to Athirat, accompanied by Baal, to 
entreat her with precious gifts. When Athirat first sees them coming, she appears to 
panic:  
“Why has Mightiest Ba[al] come? 
Why has Ado[les]cent Anat come? 
Would you murder me or [mur]der my sons, 
Or [destroy the ban]d of my brood?” (KTU 1.4.II.21–26)238 
 
The combination of Anat, the warrior goddess, and Baal, the rising star, could be 
unbeatable; and Athirat worries about her own and her sons’ safety. However, they have 
come to Athirat to give her gifts of silver and gold (KTU 1.4.II.26–28); and their purpose 
is to obtain permission to build the house for Baal from El, Athirat’s husband. This 
strategy implies that as mistress of the pantheon, Athirat has the power or ability to 
persuade El. Anat’s begging and threatening, and Anat and Baal’s bribe, achieved. On the 
surface, it may seem that the young siblings obtained permission from the supreme deity. 
However, El and Athirat give their permission because, as a couple, Anat and Baal are 
too strong to be denied. The older, parental couple is well aware that it is time to yield to 
this young, powerful duo.  
 
Anat’s Position in Ugaritic Mythology 
Though Anat is best known as the goddess who transcends the restrictions 
typically imposed on female deities, her main motivation in the BC is to build a house for 
Baal—an action synonymous with the creation of the world. To achieve this goal, she not 
                                                





only obtains permission from El to build a house, but also saves Baal from death and 
enthrones him as king.  
Initially, El is peevish when he is forced to give the duo permission to erect the 
Baal’s palace: 
And Beneficient El and the Benign replies: 
“So am I a slave, Athirat a slave girl?  
Am I a slave who handles tools, 
Or Athirat a servant who molds bricks?” (KTU 1.4. IV.58–62)239 
 
Due to the insistent requests of Athirat to give Anat and Baal permission and support in 
building the house, El grudgingly allows them to build the house. Anat does not actually 
work on the house as a builder, but she delivers the message of El regarding the house 
construction: “Call a caravan into your house, Wares amid your palace. Let the 
mountains bring you abundant silver, The hills, the choicest gold. And build the house 
with silver and gold. The house with purest lapis lazuli” (KTU 1.4.V.29–35).240  
And it now seems that El and Athirat know that the house-building for Baal is a 
necessary and eventual procedure for the creation of the universe:  
And Lady Athirat of the Sea answers: 
“You are great, O El, so very wise;  
The gray hair of your beard instructs you, 
[Your] soft b[eard] down to your chest. 
So now may Baal enrich with his rain, 
May he enrich with rich water in a downpour. 
And may he give his voice in the clouds, 
May he flash to the earth lightning.  
Is it a house of cedar that he would complete,  
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Or a house of bricks that he would construct?” (KTU 1.4.VI.2–11)241 
 
El and Athirat know that it is Baal’s turn to reign so that the earth can be enriched by his 
rain. After all, the building of the house is synonymous with the creation of the universe. 
Anat’s aiding Baal, therefore, is not personal or merely part of a struggle among the 
gods—it is about the creation of the universe.  
 After completing the house, a major crisis occurs when Baal is killed by Mot, the 
beloved son of El. Insofar as Mot is El’s son and ally, it might mean that the power of El 
is still thriving. And Anat’s assistance to Baal comes to the climax when she saves Baal’s 
life from death. If Baal stays in the realm of death, their receiving El’s permission to 
complete the house would be meaningless. He should be in the realm of the living in 
order to enrich the earth with his rain. When he is not effective on earth, Anat takes 
action. As the goddess of life, she kills “death,” and saves the “life of Baal.” In so doing, 
she saves the “lives of all the creatures” in the world since bringing Baal back means the 
recovery of rain, the source of life. She takes over Baal’s role when he is in the 
transitional period. She is the only deity in the Ugaritic pantheon who prevails over 
death.242 
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In this chapter, I examined the identity of Anat as she appears in the extant 
Ugaritic corpus. Her epithets and relevant symbols help us to understand her 
characteristics in Ugaritic mythology more deeply. Next, I investigated the relationships 
among the main characters in the BC, focusing on Anat, Baal, and El. The relationships 
among these three deities are critical to an analysis of her role and functions in the BC. 
Her identity as a goddess, virgin, warrior, and life-giver affords her a wide spectrum of 
effectiveness and liminality. There is no area she cannot access, and this power is 
exceptional, even among the gods in the Ugaritic pantheon.  
Anat’s contribution to creation in the BC is even more significant. Since she earns 
permission from the head of the pantheon to build the house of Baal, which undoubtedly 
is a metaphor for the creation of the universe. She also saves Baal from the realm of 
death, which means that she brings the source of life back into the realm of the living—it 
is not an exaggeration to say she is the co-creator of the universe. This role shows that 
Lady Wisdom resembles Anat. This chapter is an important prelude to the next chapter, 













Figure 7. Anat wearing an atef-crown, standing with a was-scepter, and holding an ankh, 





ANAT AND LADY WISDOM 
 
In Chapters 3 and 4, I investigated features shared by the BC and Prov 8:22–31 in 
relation to creation traditions; and I introduced the Ugaritic goddess Anat as a possible 
precursor of Lady Wisdom. These two texts have similar plots in that Anat plays a crucial 
role in building Baal’s house, which resonates with the concept of creation; and Lady 
Wisdom presents herself as the master assistant in God’s creation of the universe. Anat 
and Lady Wisdom are critical, irreplaceable figures in the Ugaritic and Hebrew accounts, 
respectively.  
In this chapter, I present further details that support the close relationship between 
Anat and Lady Wisdom, including additional descriptions of Anat in the Ugaritic texts 
and of other characters and episodes in the BC related to Lady Wisdom. Investigating 
broader aspects of Ugaritic mythology and the HB will further clarify Anat’s role as one 




Anat as Springs 
As noted above, it is plausible that one of the meanings of Anat’s name or one of 
the symbols for her was “springs” of water. Of the extant Ugaritic texts, KTU 1.96 
provides the strongest support for this argument, though the text is extremely difficult to 




and the third Ugaritic sign in this word is problematic (Figure 8, 9). The first word 
consists of three signs, the first two of which are obvious and straightforward: ʿ and n. 
The third, debatable sign is generally read in one of four ways: (null), n, h, or t. Because 
this sign does not seem to fit with any form of the Ugaritic alphabet, scholars assume it is 
a scribal error and should be null, n, h, or t. In my view, the most plausible theory is to 
read it as t because doing so makes the best sense in the context of this myth.  
 
Figure 8. KTU 1.96 (upper left corner) (source: photo by W. T. Pitard and T. J. Lewis in 
Theodore J. Lewis, “The Disappearance of the Goddess Anat: The 1995 West Semitic 
Research Project on Ugaritic Epigraphy,” BA 59, no. 2 (1996): 116). 
 
First, if we regard the third sign as nullified, the word becomes simply ʿn and can 
be translated “eye, spring (f),” which agrees with the rest of the phrase grammatically. 
However, neither eye nor spring fits as a subject in the context. That is, they do not 
reflect the behavior of the subject, which is described in the following lines as an 




that the subject is to face or be headed toward. The subject word and ʿn (eye or spring) 
should be regarded as separate words, though the subject is closely related to the spring. 
Second, the KTU transliterates this word as ʿnn, while acknowledging that the 
third sign looks absurd. If we identify it as ʿnn, then it does not fit the syntax of the 
sentence because it means “servant, messenger,”243 which is a masculine noun. Hence, of 
the two possibilities, the argument for ʿn is more persuasive than that for ʿnn because the 
word clearly should be a feminine noun based on the modifying words and context.  
Third, some scholars, including Walls and Peggy L. Day, argue that the third sign 
should be read as h. Walls argues that “ʿnh is hardly a simple orthographic error for ʿnt, 
and one would not expect the scribe to make a mistake in the first word of a 
composition.”244 If it is read as h, it becomes ʿn with the third person singular suffix, 
which can be translated literally as either “his/her eye” or “his/her spring.” Of these 
possible translations, the most plausible one is “his eye,” assuming “he” is the Egyptian 
“Re.” Borrowing from the work of P. Kyle McCarter, Walls argues that the subject may 
refer to the “eye of Re,” namely Hathor, and that this whole passage resonates with 
Egyptian mythical imagery. As for “she sees her brother” in line 2, he explains “its (f) 
brother” simply refers to “the other eye.”245 Again, however, the eye does not explain the 
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movements of the subject. Moreover, this Ugaritic myth need not necessarily be regarded 
as an Ugaritic version of the Egyptian myth since the Ugaritic goddess Anat fits perfectly 
in close association with her brother, Baal.  
Finally, the most plausible reading is ʿnt, “Anat.” Many translators emend KTU’s 
ʿnn to ʿnt because much of the subsequent language related to this subject can be 
explained well this way. The subject should be feminine because of the following 
feminine verbs and the suffix after aḫ in line 2.246 Moreover, this feminine subject seems 
to have a special bond with her brother, which properly reflects the relationship between 
Anat and Baal. Thus, the feminine subject likely refers to Anat, accepting that Anat 
herself has the significant connotation of “springs” in her name and in this context.  
I conclude that the first word of KTU 1.96 should be read ʿnt, Anat, the personal 
name of the Ugaritic goddess; and the ʿn, which appears repeatedly from line 6 through 
the end of the text, should be translated “spring,” not “eye,” in order to make the best 
sense of the text in terms of its symbols and plots. For these reasons, I find Smith’s to be 
the most suitable translation for KTU 1.96:  
Anat goes and leaves. 
She sees her brother,  
Indeed the comeliness of her brother, 
For he is beautiful. 
She eats his flesh without a knife, 
She drinks his blood without a cup. 
She faces the spring of sex(?); 
The spring of sex(?) she faces: 
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The spring of the market, 
The spring of the assembly, 
The spring of the gate. 
To the spring of the gate from the gate she turns, 
To the spring of assembly from the assembly she turns, 
To the spring of market from the market she turns,  
To the spring of sex(?) from the place of sex(?) [she] turns, 
To the spring of sex(?) from the place of sex(?) [she turns]. (KTU 1.96.1–13)247 
 
Scholars have suggested several possible, general themes of this passage. First, if we 
accept a literal translation of the text, it could describe a type of cannibalism. This 
reading seems bizarre because Anat is consuming her brother’s flesh without a knife and 
drinking his blood without a cup (3–5). Virolleaud, who first published KTU 1.96, 
thought that the text reflects Anat’s violent characteristics—she could even eat her 
brother without using any utensils.248 Henri Gazelles developed this notion and proposed 
that Anat could have gained power after consuming her defeated brother’s body.249 These 
arguments seem to be grounded in descriptions of Anat as violent and wild. 
 Second, this text can be read metaphorically as representing Anat’s love for Baal. 
Edward Lipiński sees the composition as a sequence of implications for sexual acts.250 De 
Moor and Spronk also regard it as a love poem; they argue that Anat consumes her 
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brother not in a cannibalistic way, but with her eyes only.251 This understanding also 
corresponds with the translation of the first sign as Anat and “ʿn” from line 6 as “eye,” 
not “spring,”252 which allows for the implicit and literal sexual activity between Baal and 
Anat.  
Third, the unification of Baal and Anat can be seen as a meteorological 
manifestation, as rain and spring water, respectively. Virolleaud was the first to argue that 
the etymology of the name of Anat was “springs,”253 though he developed his argument 
about Anat’s cannibalism in the end. If we interpret this combination as a meteorological 
manifestation, then Anat’s consumption of Baal in lines 1–5a expresses the natural 
phenomenon of rain water being absorbed into spring water.254 Anat’s aspect as a spring 
is allusively seen in the BC, as well:  
She draws water and washes  
With Dew of Heaven, Oil of Earth, 
 
Dew the Heavens pour on her, 
Showers the Stars pour on her. (KTU 1.3.IV.42–44)255 
 
This passage is somewhat formulaic, for it appears more than once in the BC (see also 
KTU 1.3.II.38–41). In this sentence, Anat has the ability to draw water and observe the 
rain of the heavens, which means she functions as “springs” that contain the water of both 
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the heavens and the earth. Because Anat has her origin in springs, she has the 
characteristic of springs that store water from both realms.  
 
Springs as the First Creation in the Hebrew Bible 
In this regard, it is intriguing that “springs” (ַמְעיָנֹות, maʿnôt) appears in Prov 8:22–
31, in which Lady Wisdom is the main character. Springs are described as one of the 
earliest creations of God (Prov 8:22–24), and this notion is repeated elsewhere in the HB, 
such as in the book of Psalms: 
You cut openings for springs and torrents; 
    you dried up ever-flowing streams. (Ps 74:15) 
 
You make springs gush forth in the valleys; 
    they flow between the hills, 
giving drink to every wild animal; 
    the wild asses quench their thirst. 
By the streams the birds of the air have their habitation; 
    they sing among the branches. 
From your lofty abode you water the mountains; 
    the earth is satisfied with the fruit of your work. (Ps 104:10–13) 
 
Springs are not regarded as primordial beings in the HB. Though we have seen in Gen 
1:1–2:4a and elsewhere that the waters were clearly primordial, that is, prior to God’s 
creation, springs seem to be considered separately in terms of God’s creation of the 
world. God acted to create springs, as we can clearly see from the expressions “to cut 
openings for springs and torrents” (Ps 74:15) and “to make springs gush forth in the 
valleys” (Ps 104:10). And it makes sense that springs were one of the earliest works of 
God, for they are essential for maintaining the lives of all the creatures. Without springs, 




When the biblical authors describe springs, the springs seem very deep and 
mysterious, similar to the primordial waters. In Job, springs are depicted as unrevealed 
and mysterious to humans, so that they cannot estimate, find, or understand them, which 
exactly resonates with the characteristics of wisdom/Lady Wisdom:  
“Have you entered into the springs of the sea, 
    or walked in the recesses of the deep? 
Have the gates of death been revealed to you, 
    or have you seen the gates of deep darkness? 
Have you comprehended the expanse of the earth? 
    Declare, if you know all this.” (Job 38:16–18) 
 
Springs are often associated with the heavens, the earth, Deep, and Abyss as important 
components of the created universe. Springs are especially related to Deep and Abyss as 
part of the subterranean world. It is noteworthy that Lady Wisdom is depicted as one of 
these elements in Sirach 1:3: “The height of heaven, the breadth of the earth, the abyss, 
and wisdom —who can search them out?” It is quite plausible that Lady Wisdom here 
replaces springs because the two are compatible. 
Wisdom/Lady Wisdom’s association with as springs becomes clear in that she is 
clearly identified with water, springs, and a fountain:256  
The words of the mouth are deep waters; 
    the fountain of wisdom is a gushing stream. (Prov 18:4) 
 
She will feed him with the bread of learning, 
    and give him the water of wisdom to drink. (Sir 15:3) 
 
Lady Wisdom urges people to eat the bread and drink the water that she offers. Sirach 
even develops the notion that they ought to eat Lady Wisdom herself:  
                                                






“Come to me, you who desire me, 
    and eat your fill of my fruits. 
For the memory of me is sweeter than honey, 
    and the possession of me sweeter than the honeycomb. 
Those who eat of me will hunger for more, 
    and those who drink of me will thirst for more. 
Whoever obeys me will not be put to shame, 
    and those who work with me will not sin.” (Sir 24:19–22) 
 
And all are related. Lady Wisdom is springs. Springs are the source of life. Hence, Lady 
Wisdom is a fountain of life: “Wisdom is a fountain of life to one who has it” (Prov 
16:22a). 
The characteristics of Lady Wisdom are strikingly linked to those of Anat in the 
Ugaritic corpus. Both figures are regarded as the fountain of life in their own traditions—
as a source of fresh water, they symbolize life in arid areas (see Prov 10:11; 13:14; 14:27; 
16:22; cf. Jer 2:13). Spring is contrasted with salt water: the waters of the sea can always 
become a chaotic enemy of the world, whereas fresh water is the source of life. Anat’s 
and Lady Wisdom’s companions, Baal and YHWH, are also associated with fresh water, 
as both are rain and thunder gods. The two pairs, Anat/Baal and Lady Wisdom/YHWH, 
are creators of the world in their respective traditions. This significant, common attribute 
of Anat and Lady Wisdom is a good place to begin considering Anat as a possible 








literally means “skillful and wise.”257 Unlike other major gods in the BC, Kothar has only 
one familial deity, his father El. He has no spouses, siblings, or children.258 As befits his 
name, he is active as a craftsman, smith, and architect in Ugaritic texts. He often travels 
among the deities as a messenger, indicating that he honors deities of higher rank. 
Basically, he carries out deities’ orders through his own skill and wisdom.259 Sometimes 
he makes proclamations to the gods (KTU 1.1.IV; 1.4.IV–V; 1.6.III). Thus, we can 
assume that only gods of very high rank, such as El, Baal, Anat, and Athirat, rank above 
Kothar.260  
 In the BC, Kothar’s various activities depict his skill in significant moments. First, 
Kothar assists Baal when he defeats Yam by making two weapons, Yagarrish and 
Ayyamarri. Second, Kothar makes beautiful furniture that is adorned with gold and silver 
as a gift for Athirat. Last, Kothar’s the most important activity is building Baal’s palace. 
This palace is extremely well-decorated, with precious metals, fine jewels, and wood 
(e.g., gold, silver, lapis lazuli, and cedar), as is suitable for the climax of the BC. 
However, Kothar and Baal do not agree on the issue of installing a window. Kothar 
insists that the house needs a window, but Baal rejects the idea. Although Kothar is 
apparently of lower rank than Baal, he is stubborn and does not follow Baal’s lead on this 
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issue. When Baal refuses to install a window in his house, Kothar expresses confidence 
that Baal will reverse his decision.  
And Ko[thar wa-Hasis] responds: 
“You will return, O Baal, to [my word.”] 
Ko[thar wa-Hasis] speaks again: 
“Hear please, O Migh[tie]st Baal: 
Shall I not install a win[dow] in the house, 
An aperture ami[d the pala]ce?” 
And Migh[tiest] Baal answers: 
“You shall not install a wi[ndo]w in the house, 
An aperture ami[d the pala]ce. 
So that [Pidr]ay, Daughter of Light, does not . . . , 
[Tall]ay, Daughter of Showers . . . 
[The Be]loved of El, Yamm . . . ,  
. . . abased, 
And spat . . .” 
And Kothar [wa-Hasis] responds:  
“You will return, O Baal, to my word.” (KTU 1.4..1–15)261 
 
Kothar is correct; Baal reverses his decision and asks him to install a window in his 
palace: 
And Mightiest Baal speaks: 
“I will install, O Kothar, Son of Sea, 
Kothar, Son of the Confluence: 
Let an aperture be opened in the house, 
A window amid the palace.  
So let a break in the clouds be [op]ened, 
According to the word of Kothar wa-Hasis.” 
Kothar wa-Hasis laughs, 
He raises his voice and declares: 
“I truly told you, O Mightiest Baal: 
‘You will return to my word.’” (KTU 1.4.VII.14–25)262 
 
Kothar laughs at Baal—he knows the significance of installing a window before Baal 
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acknowledges it. The purpose of installing the window in Baal’s house is significant 
because the window functions as a channel that enables the rain of Baal to enter and 
provide the earth with abundant water. Here, we see how powerful the word of Kothar is: 
he receives credit for designing the house—the universe. Kothar is not only an architect, 
but also Baal’s advisor and coworker.  
 
 (ʾāmôn) ָאמֹון
The word ָאמֹון (ʾāmôn) in Prov 8:30 has been studied extensively because Lady 
Wisdom uses it when designating herself in her self-presentation. The various hypotheses 
about its meaning can be narrowed down to three: artisan; ummânu; and nursling.  
First, ʾāmôn could mean artisan. Traditionally, Jer 52:15 has provided possible 
biblical support for this translation: 
Nebuzaradan the captain of the guard carried into exile some of the poorest of the 
people and the rest of the people who were left in the city and the deserters who 
had defected to the king of Babylon, together with the rest of the artisans. (Jer 
52:15) 
 
Here, the translation of ןָהָאמֹו  (hāʾāmôn) in the phrase “the rest of the artisans” is 
associated with ָאמֹון (ʾāmôn) in Prov 8:30. The idiom “the rest of . . .” occurs often in 
Jeremiah; and most often it refers to “the rest of the people” (ָהָעם, hāʿām; Jer 39:9; 41:10, 
16; 52:15). Bruce K. Waltke asserts that ןָהָאמֹו  (hāʾāmôn) in Jer 52:15 should be translated 
not as “artisans” but as “people” because it is a sort of by-form of ןֶהָהמֹו  (hehāmôn) in 2 
Kgs 25:11, meaning “people, multitude”:263 
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Nebuzaradan the captain of the guard carried into exile the rest of the people who 
were left in the city and the deserters who had defected to the king of Babylon—
all the rest of the population. (2 Kgs 25:11) 
 
In support of this argument, Waltke adds that another word for artisan, ָחָרׁש (ḥārāš), 
appears in 2 Kgs 24:14 and 16, making it unlikely and unnecessary for hāʾāmôn in Jer 
52:15 to mean artisans.264 Waltke’s argument is not persuasive because hāʾāmôn in Jer 
52:15 has a different consonant than hehāmôn in 2 Kgs 25:11. Moreover, ʾāmôn in Prov 
8:30 need not be equated with hāʾāmôn in Jer 52:15 because ʾāmôn is derived from the 
Akkadian word ummânu.  
Ummânu, the next possible origin for ʾāmôn, is the human counterpart of the 
Akkadian sage apkallu in the EE. Marduk is called the apkallu, meaning “sage,” of gods 
in this myth. The term is applied not only to the gods who are associated with wisdom, 
but also to the antediluvian sages related to the god Ea, the father of Marduk in this myth. 
Ummânu is the counterpart of the mythical apkallu who were transformed into humans 
after the flood. They are considered “masters or scholars” in the arts, wisdom, and 
traditions.265  
This theory about the etymology, title, and function of ummânu is quite 
convincing. It is not separate from, but extends the argument for ʾāmôn as “artisan” 
because ummânu and ʾāmôn as “artisan” have essentially the same meaning and 
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characteristics. The term ʾāmôn seems to have been transformed from the Akkadian loan 
word ummânu and become the special title for Lady Wisdom.  
Another translation for ʾāmôn is “nursling,”266 which, along with “artisan,” is 
used most often to translate ʾāmôn. In support of this theory, commentators associate its 
meaning with Hebrew amun, which shares same root as ʾāmôn (אמן) and means “nurse or 
child tender.” Hence, Lady Wisdom is a nursling or child of God (cf. Lam 4:5).267 Victor 
Avigdor Hurowitz sees Prov 8:22–31 as Lady Wisdom’s autobiography: “Wisdom grew 
up in three stages, corresponding with three ages in the history of the world. She was 
conceived and born before creation, present at the time of creation, and went out into the 
world when creation was complete with the appearance of human beings.”268 Lady 
Wisdom’s self-presentation narrates her birth, life, and maturation process. She was born 
and raised as a nursling by God, her parent and nurse; and she learned about cosmic 
wisdom during her association with God’s work. Now, she is ready to go out into the 
world and spread the wisdom she has learned from God.269 Fox sees ʾāmôn in the same 
light. He translates ָוֶאְהיֶה ֶאְצלֹו ָאמֹון (wāʾehyeh ʾeṣlô ʾāmôn; Prov 8:30a) as “I was with him 
growing up,”270 which infers the process of Lady Wisdom’s growth toward her full 
figuration. 
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 Lady Wisdom explicitly states that she was brought forth and created by God. She 
nowhere claims to exist before, or be superior to, God. Nevertheless, Prov 8:22–31 
presents her as having greater authority than a nursling. The assertion that she was 
brought forth and created by God speaks to her divine, authoritative origin, not her 
infancy. She possesses divine power and authority, and she was a co-fashioner of 
creation.  
 For these reasons, I argue that ʾāmôn is best translated “artisan” and is associated 
with the Akkadian loan word, ummânu. The HB describes Lady Wisdom as a superb 
fashioner and artisan of the universe. The apocryphal book, the book of Wisdom,271 
contains a passage clearly related to this concept:  
Again, one preparing to sail and about to voyage over raging waves 
calls upon a piece of wood more fragile than the ship that carries him. 
For it was desire for gain that planned that vessel, 
and wisdom was the artisan who built it; 
but it is your providence, O Father, that steers its course, 
because you have given it a path in the sea, 
and a safe way through the waves, 
showing that you can save from every danger, 
so that even a person who lacks skill may put to sea. (Wis 14:1–4) 
 
Wis 14:2 explicitly states that Lady Wisdom is an artisan, using the term τεχνῖτις 
(technitis), which means “craftsman, artisan, designer” as a feminine singular noun from 
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the root τεχνίτης (technitēs).272 It seems that in later traditions, Lady Wisdom is regarded 
as an artisan or master, which is significant for us when reading and interpreting ʾāmôn in 
Prov 8:30.  
Moreover, ʾāmôn reminds us of Kothar, the skillful artisan and architect in the BC. 
Kothar plays a significant role in building Baal’s house, which can reflect the creation of 
the world, and so does Lady Wisdom. She says much about her contribution to the 
creation of the world in Prov 8:22–31; and in Prov 9:1–6, she actually builds a house, as 
in the BC. However, it does not mean that Lady Wisdom is equated with Kothar. What 
matters is that we find a figure very similar to ʾāmôn in the BC, once again suggesting 
that Anat is a possible precursor of Lady Wisdom. The BC, in which the goddess Anat 
stars, also includes Kothar, a possible precursor of ʾāmôn.  
 
Beast par Excellence 
Anat as Potnia Theron 
Day argues that Anat performed the important role of “mistress of animals (potnia 
theron),” which has both “a predatory and a protective aspect.”273 Usually, hunting was 
culturally associated with male deities in the aNE texts. Anat was not one who conformed 
to cultural stereotypes, however; she participated in that activity whenever necessary. 
Day adds that the most common and distinctive epithet of Anat, btlt, allowed her to 
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remain an “adolescent”; because she never gave a birth to a child (in her personified 
form), she was not regarded as fully a woman in the culture of the era. Hence, she was 
allowed to blur the line between man and woman and to participate in hunting.274 This 
characteristic can be linked with Anat’s general, warrior-like features in Ugaritic 
mythology.  
First, we see examples of Anat’s predatory aspect at several places in KTU 
(1.10.II.10–25; 1.22.I.10–11; 1.114.23). It seems natural that Anat is in charge of hunting 
and related activities; she hastens or marches off to the hunt. The Tale of Aqhat has a very 
specific description of the huntress Anat in relation to her brother, Baal: 
Anat the Gir[l] raises her wings, 
Raises her wings and sets off, flying,  
For the grassland of SHMK, abounding in bulls. 
Baal the Almighty raises his eyes,  
Raises his eyes and catches sight, 
Catches sight of Anat the Girl, 
Loveliest of the sisters of Baal.  
Before her he steps and stands,  
At her feet he bends and bows. 
He raises his voice and cries: 
“Sister, let us lengthen life!(?) 
Your powerful(?) horns, Anat the Girl, 
Your powerful(?) horns let Baal anoint, 
Let Baal anoint them in flight (?). 
In the Earth, let us gore my foes, 
In the Dust, those opposing your brother.” (KTU 1.10.II.10–25)275 
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Here, Baal leaves his house with a bow to hunt at a place where herds are present; and 
Anat sets out to find him. When she meets with Baal, he bows down at her feet (lines 17–
18).276 Day argues that Baal’s posture is a “typical gesture of subservience” which might 
signal Anat’s superiority in the realm of hunting.277 Her thesis seems plausible; but in my 
opinion, the gesture’s meaning in this situation might be different because in the next 
line, Baal pleads to his sister to lengthen his life. Perhaps his gesture is related to Anat’s 
role as the goddess in charge of “life.” Again, “life” should be understood differently 
from “fertility.”  
We also find the protective aspect of Anat in the Ugaritic corpus. When she is 
described as a winged animal, she is also depicted as a leader of fowl, though her species 
is not specified. KTU 1.13 offers a clue to Anat’s relationship to animals as their 
protector: “And fly with your falcons and settle on your mountain (which) I know!” 
(KTU 1.13.R.8–9).278 Here, we learn that Anat is expected to fly with “her” falcons, 
meaning that she plays a leading role among the raptors.279 It is no wonder that Anat is a 
leader when she is with other winged animals—she is one of the most powerful deities in 
Ugaritic mythology.  
Anat is often depicted as an animal in Ugaritic mythology, either a cow or a 
winged animal. In Chapter 4, we saw that when she is described as a cow, her sexual 
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relationship with Baal is in view; she is often called “Baal’s cow.” When she is more 
involved in “hunting,” however, she is depicted as a winged animal. Because she can fly, 
her range of action is not limited; she can be a leader of beasts, both as a huntress and as 
a benefactress.  
 
Behemoth and Lady Wisdom: The First Work(s) of God 
The line in Prov 8:22 in which Lady Wisdom identifies herself as the first act of 
God gives her tremendous divine authority.280 As the firstborn of God, she is qualified to 
discipline human beings. However, Job 40:19 describes another figure as God’s first act 
of creation—Behemoth, an extraordinarily excellent beast. Can both Lady Wisdom and 
this beast be regarded as the first creation in the HB? What if Lady Wisdom and 
Behemoth are related to each other?  
Literally, Behemoth ( תְּבֵהמֹו , bĕhēmôt) is the plural form of the noun ְּבֵהָמה 
(bĕhēmâ), which means beasts or animals. However, Behemoth is clearly a single 
creature in the HB. Choon-Leong Seow argues that “the plural here is probably meant to 
suggest a huge and complex creature, the quintessential beast, or even a composite image 
of terrifying beasts.”281 His thesis is probable when we compare this case to that of 
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Elohim and ḥokmôt as Lady Wisdom (see Chapter 2). Newsom explains the powerful 
beast’s appearance in the book of Job: “it is a creation of the Job poet, who needed a land 
animal to pair with the sea creature leviathan, or it may be the poet’s rendering of an 
older tradition otherwise unattested.”282 The poem concerning Behemoth is as follows:  
“Look at Behemoth, 
    which I made just as I made you; 
    it eats grass like an ox.  
Its strength is in its loins, 
    and its power in the muscles of its belly. 
It makes its tail stiff like a cedar; 
    the sinews of its thighs are knit together. 
Its bones are tubes of bronze, 
    its limbs like bars of iron. 
It is the first of the great acts of God— 
    only its Maker can approach it with the sword. 
For the mountains yield food for it 
    where all the wild animals play.  
Under the lotus plants it lies, 
    in the covert of the reeds and in the marsh. 
The lotus trees cover it for shade; 
    the willows of the wadi surround it. 
Even if the river is turbulent, it is not frightened; 
    it is confident though Jordan rushes against its mouth. 
Can one take it with hooks 
    or pierce its nose with a snare?” (Job 40:15–24) 
 
It is difficult for readers not to compare Behemoth to Leviathan, since both are regarded 
as the most powerful animals in the HB. In the poem above, it is fairly clear that 
Behemoth belongs to the land, whereas Leviathan belongs to the sea.283 However, later 
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traditions indicate that both animals originated in the watery parts and were separated 
later; Behemoth lived on the land and Leviathan in the sea because the sea was not large 
enough to hold these two huge and powerful animals (see Bar 29:4; and 1 En. 60:7–
10):284 
Then you kept in existence two living creatures; the one you called Behemoth and 
the name of the other Leviathan. And you separated one from the other, for the 
seventh part where the water had been gathered together could not hold them 
both. And you gave Behemoth one of the parts that had been dried up on the third 
day, to live in it, where there are a thousand mountains; but to Leviathan you gave 
the seventh part, the watery part; and you have kept them to be eaten by whom 
you wish, and when you wish. (4 Ezra 6:49–52) 
 
The most striking difference between Behemoth and Leviathan is their relationship with 
God. Leviathan is consistently present as God’s opponent in creating the world and 
sustaining humans’ lives in the HB. God’s relationship with Behemoth is totally different, 
however. Seow translates Job 40:19b, ָהעֹׂשֹו יֵַּגׁש ַחְרּבֹו, as “the creator of behemoth is the 
only one who is able to bring ‘his (the deity’s) sword’ to kill the beast, or at least to 
threaten and thus control him.”285 Although the translation of this verse remains 
problematic, one thing seems evident—there is no hospitality between God and 
Behemoth in this text.286  
Scholars remain uncertain about the kind of animal Behemoth is. Seow is 
somewhat reluctant to identify Behemoth with any existing animal: “This wondrous 
                                                
284 Newsom, “Book of Job,” 618. 
 
285 Seow, “Revisiting Behemoth,” 50. 
 





creature is a product of the poet’s imagination, though one shaped in part by knowledge 
of various large animals in the natural world.”287 Due to the animal’s role as a symbol of 
sexual potency, Newsom argues that Behemoth was modeled after a bull, rather than a 
hippopotamus.288 In the absence of a more specific description, we will likely never be 
sure precisely the type of animal Behemoth represents. Nevertheless, it is more likely a 
bovine figure since Behemoth is said to belong to the land and eats grass like an ox (Job 
40:15). 
The word ָׂשַחק (sāḥaq, “to play, rejoice”), which is rare in the HB, appears many 
times in the descriptions of Leviathan, Behemoth, and Lady Wisdom (Prov 1:26; 8:30–
31; Job 40:20; 41:5). The reference to Lady Wisdom playing before YHWH has 
generated a great deal of discussion—what are the implications of her actions? If we 
acknowledge the close relationship of these two great animals with Anat and Lady 
Wisdom, it would not be difficult to identify the source of the common conception. I 
suggest that the description of Lady Wisdom as playing or rejoicing before God derives 
from the Ugaritic verb ṣḥq (“to laugh”),289 which appears when Anat laughs in the 
Ugaritic corpus (KTU 1.4.V.25; 1.17.VI.41; see also 1.4. IV.28; 1.4.VII.21; 1.12.I.12). 
This word has a dual meaning that is entwined with the concept of laughing in the HB: 
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rejoicing before God after her co-creation of the earth as God’s assistant; and playing 
before God as a prime creature of the world.  
“The first of the great acts of God” (Job 40:19) is parallel to “the first of his acts” 
(Prov 8:22) when Lady Wisdom proudly speaks of herself. The mention about the 
firstborn in Job 40:19 occurs earlier in the Book. Eliphaz asks Job about his claim to 
wisdom in Job 15:7: “Are you the firstborn of the human race? Were you brought forth 
before the hills?” (cf. Ps 90:2).290 The word “first” (Job 40:19) in these texts implies 
being not only the earliest, but also the “preeminent” or “the best,” which fits both 
Behemoth and Lady Wisdom perfectly. Hence, Job and his friends cannot deny the 
superiority of the firstborn beast.  
This section does not propose that Behemoth be equated to Anat or Lady 
Wisdom. I argued in Chapter 2 that themes in the book of Job have much in common 
with Ugaritic mythology. Now Behemoth, the prominent beast, has a similar aspect to 
Anat, who is depicted as a powerful goddess in a bovine form at times. More importantly, 
Behemoth is called the first work of God, as is Lady Wisdom. This similarity is quite 
striking, because only these two figures are so called in the HB, and the two are also 
connected in other ways via Anat in Ugaritic mythology. It is noteworthy that Lady 
Wisdom also is referred to using the rare plural form ḥokmôt, because Behemoth is the 
plural form of the common noun bĕhēmâ; this does not happen to nouns often in the HB. 
The similarities of language and characteristics in the descriptions of Behemoth, Anat, 
                                                





and Lady Wisdom ensure the close relationship among the book of Job, Proverbs, and 
Ugaritic mythology.  
 
Banquet Themes 
Banquets in the Baal Cycle 
Ugaritic literature often includes banquet stories, and the BC is no exception. 
Several major banquets are described in the BC, with different hosts, guests, and 
occasions (KTU 1.1.IV.2–35; 1.3.I.1–28; 1.4.VI.38–59). The feasts in the BC all have 
particular purposes, and they are preceded or followed by important events. Structurally, 
they are not very different from modern banquets in that they have hosts, guests, and 
plenty of food. J. B. Lloyd identifies a sequence of three themes that typically appear in 
accounts of these events: “the preparation of food, the invitation to guests, and the 
consumption of food and drink.”291  
The first feast in the BC is hosted and prepared by El in order to proclaim a new 
name for his beloved Yam (KTU 1.1.IV.28–35). The second feast is the one that Baal 
attends with other deities. The occasion for this feast is not clear in the text, but it is 
probably to celebrate Baal’s recent victory over Yam (KTU 1.2.IV).292 The third banquet 
is integral to the three feasts and to this myth: 
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[Baa]l makes arrangements for [his] house, 
Hadad makes [arrange]ments for his palace. 
He slaughters large stock [as well as] small: 
He fells bulls [and] fatling rams, 
Year-old calves, 
Sheep by the flock, and k[i]ds.  
He invites his brothers into his house,  
His kinsmen amid his palace;  
He invites the seventy sons of Athirat. 
He provides the gods with rams,  
Provides the goddesses with ewes.  
He provides the gods with bulls, 
Provides the goddesses with cows. 
He provides the gods with thrones, 
Provides the goddesses with chairs. 
He provides the gods with jars of wine, 
Provides the goddesses with cruets [of wine.] 
As the gods eat, drink, 
A suckling of breast is provided,  
With a salted knife, a cut of [fat]ling. 
They drink [wi]ne from gob[lets,] 
[From] gold [cu]ps, the blo[od of trees.] (KTU 1.4.VI.38–59)293 
 
This feast occurs after Baal builds his grand house, which seems to be the specific reason 
for the magnificent celebration. Baal himself prepares the food, invites deities who are 
his relatives, and eats food with them. Kothar, who is the principal in building Baal’s 
house, does not appear in this feast scene. Prior to this feast, however, Baal had a small 
meal with Kothar in KTU 1.4.V.44–48. Because Kothar was the head technician in the 
planning and building of Baal’s palace, it seems that Baal accorded him honorable 
treatment by seating him at Baal’s right side, the seat of honor.294  
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 When Baal invites his guests, who are mostly relatives, the verb ṣḥ, “to invite, 
call,”295 describes his action. This verb sometimes appears in parallelism with qrʾ, “to 
call”296 (KTU 1.5.I.22; 1.5.II.21; 1.21.II.2–3; 1.21.II.9–11). Baal hosts the banquet in his 
house (bt). Although it was usual to throw a feast in one’s own place in antiquity, this 
location should not be regarded as formulaic. The purpose of the feast is to celebrate the 
completion of Baal’s house.297 
 
Lady Wisdom’s Feast in Proverbs 9:1–6 
Lady Wisdom’s banquet in Prov 9:1–6 is similar to Baal’s grand feast. After her 
self-presentation in Prov 8:22–31, which includes her assertion of divine authority in 
“creation,” she holds a feast:  
Wisdom has built her house,  
    she has hewn her seven pillars. 
She has slaughtered her animals, she has mixed her wine, 
    she has also set her table. 
She has sent out her servant-girls, she calls  
    from the highest places in the town, 
“You that are simple, turn in here!” 
    To those without sense she says, 
“Come, eat of my bread 
    and drink of the wine I have mixed. 
Lay aside immaturity, and live, 
    and walk in the way of insight.” 
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The occasion for the feast appears in the very first verse: “Wisdom has built her house, 
and she has hewn her seven pillars” (9:1). The location of this passage in the text is 
critical when we compare it to the BC—both banquets follow the erection of a house, 
which symbolizes the creation of the universe either implicitly or explicitly. In this short 
passage, we see the basic components of the banquet theme in Ugaritic mythology, as 
well. First, Lady Wisdom prepares the food and wine. Second, she sends her servant girls 
to invite the guests. Third, she offers her guests food and drink. It seems undeniable that 
Prov 9:1–6 and, consequently, Prov 8:22–31, has a significantly close relationship with 
the grand feast in the BC that follows the completion of Baal’s house.  
 Looking at the Prov 9:1–6 feast carefully, we note that Lady Wisdom hewed 
seven pillars. The number seven is symbolic in aNE mythology and texts. In the HB, the 
first and foremost example of the importance of the number seven is that God created the 
world in six days and rested on the seventh day. In the BC, Baal’s house is completed in 
seven days (KTU 1.4.VI.16–30), and he has seven assistants (KTU 1.5.V.9). Perhaps the 
“seven pillars” has a close relationship to the meaning of seven in both the biblical 
creation and Ugaritic texts. The number seventy is significant, as well. In Baal’s banquet 
scene, one of the groups that Baal invites is “the seventy sons of Athirat” (KTU 
1.4.VI.46). The number seventy is as important as the number seven and in the same 
respect. As E. W. Nicholson emphasizes, “[T]he number seventy was employed 
symbolically in ancient Israel and elsewhere in the ancient near east for ‘totality’ or 




represented the collective entity Israel.”298 An example of the combination of the number 
seventy and a feast appears in Exod 24:9–11. Moses, Aaron, Nadab, Abihu, and seventy 
of the elders of Israel feast atop Mount Sinai just before God commands Moses to come 
up to the mountain to receive the covenant.299  
 Linguistically, the Hebrew words for Lady Wisdom’s activity and the Ugaritic 
words for Baal’s activity are strikingly similar. In particular, the Hebrew verbs ָבנָה 
(bānâ), ָטַבח (ṭābaḥ), ָקָרא (qārā’) for “to build,” “to slaughter,” and “to call” (Prov 9:1–3), 
respectively, that appear in the house-building and in the preparing for the feast are 
identical to the Ugaritic words in the BC. The word for “guest” differs in each context, 
however. In the BC, the feasts are for the deities—the gods prepare the feasts and invite 
divine guests. In the HB, by contrast, Lady Wisdom invites “the simple ones” to 
enlighten them with her divine wisdom.  
 An investigation of Prov 9:1–6 makes clear that the texts in which Lady Wisdom 
is involved in the HB, and the BC, are inseparably related to each other. In fact, Lady 
Wisdom’s house-building narrative is introduced suddenly and can seem out of context 
after her grand story about creation in Prov 8:22–31. When we connect it to the context 
of the BC, however, the juxtaposition makes sense—creating the world/building a house 
and holding a feast are conjoined, as in the BC. The relationship between Anat and Lady 
Wisdom becomes closer, too. As in the case of Kothar and Lady Wisdom, the parallel 
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between the feasts of Baal and Lady Wisdom recalls a close relationship between Anat 
and Lady Wisdom.  
 
Secret Wisdom 
Anat’s Cosmic Secret 
The BC contains a scene in which Baal prepares to communicate with Anat via 
his messengers (KTU 1.3.III.8–10). He made his messengers bow down at her feet. 
prostrate themselves, and honor her. This gesture of respect often appears in the BC, as 
when El’s messengers bow down to Anat (KTU 1.1.V.13–17), Athirat bows down to El 
(KTU 1.4.IV.25–26), and Shapsh bows down to Mot (KTU 1.4.VIII.24–29). Its opposite 
also appears as a means of disrespecting the deity; Yam commands his messengers not to 
bow down to El in order to manifest El’s unfavorable status (KTU 1.2.II.14–15; 
1.2.II.30–31).  
After messengers express courtesy, Baal responds with an important message: 
“You hasten! You hurry! You rush! 
To me let your feet run, 
To me let your legs race, 
For message I have, and I will tell you,  
A word, and I will recount to you,  
The word of the tree and the whisper of stone, 
The converse of Heaven with Hell,  
Of Deeps with stars, 
I understand the lightning which the Heavens do not know, 
The word people do not know, 
And earth’s masses not understand.  
Come and I will reveal it 
In the midst of my mountain, Divine Sapan,  




In the beautiful hill of my might.” (KTU 1.3.III.18–31)300 
 
In his message, Baal urges Anat to make haste and to learn the knowledge that he is about 
to reveal to her. The message of Baal seems to be a great secret, unknown even to the 
heavens and the earth. In line 26, Baal seems to understand (ʾabn)301 the “cosmic 
secret”302 that most beings in the universe do not know. He wants to share it with Anat 
confidentially, so Baal urges her to visit Mount Ṣapon, his dwelling place. In fact, the BC 
contains another message that is almost identical, this one from El to Kothar:  
You hasten! You hurry! You r[ush!] 
[To me let your feet run,] 
To me [let your leg]s race; 
[To the mountain,] Mount KS. 
For a me[ssage I have, and I will tell you,]  
A word, and I will recite [to?] you:  
[The word of tree and the whisper of stone,] 
The converse of Heaven [to Hell,] 
[Of Deeps to Stars;] 
The word peop[le] do not know,  
[Earth’s masses not understand.] 
Come and I will [reveal it]. (KTU 1.1.IV.10–16)303 
 
This message seems to be formulaic in that the two accounts have the same structure. Of 
course, there are differences. First, the senders and recipients are different: Baal to Anat 
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in KTU 1.3 and El to Kothar in KTU 1.1. And this disparity naturally generates 
differences in the content of the passages. In KTU 1.3, Baal wants to meet Anat on 
Mount Ṣapon, where he is residing; in KTU 1.1, El calls Kothar to Mount KS. Moreover, 
because Baal is the deity in charge of rain, his ability to bring lightning appears in KTU 
1.3, but not in KTU 1.1. Whereas Kothar responds immediately to El regarding the 
message (KTU 1.1), Anat anticipates an extra sign as a revelation from Baal (KTU 
1.3.IV.26). The lightning of Baal is the sign that manifests his power and dominion, and 
it will appear when the house is complete (KTU 1.4.V.6f).304 
Although the technical factors in the two texts differ, their main topic is the same; 
both concern the building of a house. KTU 1.3 precedes the climax of this myth, the 
building of a house for Baal. The secret wisdom of Baal in building a house is 
undoubtedly linked to the creation of the cosmos. KTU 1.1 also anticipates the 
construction of a house, presumably for Yam.305 The concept of building a house is 
prevalent in the BC and is closely related to the cosmic wisdom that Baal and El secretly 
seek to transfer to their closest companions.  
 
Lady “Wisdom” 
In Proverbs, the secret revealer is Lady Wisdom. Lady Wisdom’s means of 
disclosing her secret differs from Baal’s or El’s in the BC, however. Her message is 
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precious and significant, but it is not restricted to a certain party—she proclaims her 
message publicly, in the street, for all to hear. As noted in Chapter 2, her manner of self-
presentation is consistent; she raises her voice and cries aloud: 
Wisdom cries out in the street; 
    in the squares she raises her voice. 
At the busiest corner she cries out; 
    at the entrance of the city gates she speaks: (Prov 1:20–21) 
 
Does not wisdom call, 
    and does not understanding raise her voice? (Prov 8:1) 
 
Wisdom ardently attempts to share her wisdom with all, though she sometimes seems to 
be more concerned with simpletons (Prov 9:4). Eventually, the recipients will include 
only those who want to listen to her and receive her wisdom. The expressions “to raise 
voice” and “to cry out” appear whenever Lady Wisdom speaks directly to humans (Prov 
1:20–21; 8:1). The BC uses the same formula when the deities speak out: “Anat laughed; 
she lifted up her voice and cried: ‘Rejoice, Baal! Good news I bring:’” (KTU 
1.4.V.25).306 Hence, the formula is common to both ancient Israelite and Ugaritic 
literature and milieux.  
One more intriguing similarity between the BC and Proverbs is worth mentioning. 
In the BC, this notion surfaces when Baal tries to bring the cosmic secret to Anat: “I 
understand the lightning which the Heavens do not know, the word people do not know, 
and earth’s masses not understand” (KTU 1.3.III.26–27). This formula contains the word 
pair, “knowledge and understanding” that appears in Ugaritic mythology and at many 
                                                





points in Hebrew wisdom literature.307 In the HB, “knowledge and understanding” are 
paired and are always associated with wisdom (see Prov 2:6; 15:14; 17:27).308 
In the BC, El and Baal are the speakers of cosmic wisdom; and the recipients are 
Kothar and Anat. In Ugaritic mythology, these speakers are of relatively higher rank than 
the recipients. In Proverbs, too, the revealer of the cosmic secret of wisdom is God:  
But O that God would speak, 
    and open his lips to you, 
and that he would tell you the secrets of wisdom! 
    For wisdom is many-sided. 
Know then that God exacts of you less than your guilt deserves. (Job 11:5–6) 
 
Various sites in the HB express how difficult it is to find Lady Wisdom and how valuable 
she is. We can acquire truth and wisdom when we listen ardently to her. Here lies the key 
to the secret of wisdom—the willingness to follow her. She is not only the deliverer of 
God’s secret wisdom, but also wisdom itself. Moreover, when we seek to find Lady 
Wisdom, she is always related to God’s creation. The fact that the “knowledge and 
understanding” Baal and Lady Wisdom try to pass on to recipients is related to the 
building of a house and the creation of the universe is not coincidental.  
 
Summary 
In this chapter I have argued, based on specific, detailed evidence from the BC and 
the HB that the goddess Anat is a model for Lady Wisdom. First, both Anat and Lady 
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308 In Ugaritic mythology, this seems a formulaic expression because it appears in other 





Wisdom are associated with “springs,” as Anat’s name itself and other Ugaritic texts 
demonstrate; and Lady Wisdom is described as a fountain. Second, the BC includes an 
extraordinarily skillful architect, Kothar, while in Proverbs 8, Lady Wisdom is the ʾāmôn, 
the artisan involved in building the universe with God. Third, similar to the depictions of 
Anat as a hunter and benefactress of animals in Ugaritic mythology, Lady Wisdom may 
be related to Behemoth, which—like Lady Wisdom—is called “the first work of God” 
(Job 40). Fourth, the feast held following the completion of Baal’s house in the BC seems 
be closely related to Lady Wisdom’s banquet in Prov 9:1–6. Finally, the BC includes 
deities who share secret that others neither know nor understand with their close 
companions, just as Lady Wisdom attempts to share the secret wisdom she has inherited 
from God with humans. 
The word for “wisdom”—ḥkm—is the same in Ugaritic and Hebrew. In the BC, 
Anat admires the wisdom of El: 
And Adolescent Anat ans[we]rs: 
“Your decree, O El, is wisdom, 
Your wisdom is eternal,  
A victorious life is your decree.” (KTU 1.3.V.29–31) 
 
Though Baal is the rising star and main character in the BC, El remains the creator god, 
whose wisdom his daughter Anat admires. The secret wisdom of Anat and Lady Wisdom 
is absolutely about building a house and creating the universe, and they themselves 














WHO IS LADY WISDOM? 
 
CHAPTER 6 
LADY WISDOM AS A LIMINAL FIGURE 
 
In Chapter 3, 4, and 5, I examined the ways in which Lady Wisdom is deeply 
connected to both creation traditions and wisdom motifs and, more specifically, to the 
Ugaritic goddess Anat. I also argued that Anat should be regarded as one of the strongest 
possible precursors of Lady Wisdom in terms of her significance, functions, and 
influences.  
This chapter addresses how Anat and Lady Wisdom function as equally 
significant, liminal figures309 in Ugaritic mythology and the HB, respectively. First, 
                                                
309 In anthropology, the concept of “liminality” (from limen, meaning “threshold” in Latin) 
was first developed by the ethnographer Arnold van Gennep in the early twentieth century in his 
book Les rites de passage (1909). It was later taken up by the anthropologist Victor Turner, who 
described liminality by primarily focusing on rites and the transitional phase of an individual 
between pre-ritual and post-ritual statuses. According to Turner, “The ritual subjects pass through 
a period and area of ambiguity, a sort of social limbo which has few (though sometimes these are 
most crucial) of the attributes of either the preceding or subsequent profane social statuses or 
cultural states” (Victor Turner, “Liminal to Liminoid, in Play, Flow, and Ritual: An Essay in 
Comparative Symbology,” Rice University Studies 60, no. 3 [1974]: 57). The concept of 
liminality has been broadened to various academic fields, including social, political, and 
theological studies. See Arnold van Gennep, Les rites de passage (Paris: Émile Nourry, 1909); 
Victor W. Turner, “Betwixt and Between: The Liminal Period in Rites de Passage,” in The Forest 
of Symbols (Ithaca: Cornell University Press, 1967), 234–43; Victor Turner, “Liminality and 
Communitas,” in The Ritual Process: Structure and Anti-Structure (Chicago: Aldine Publishing, 
1969), 94–113, 125–30. Regarding the adoption of the concept of liminality in the field of biblical 
studies, see Musa W. Dube, “Intercultural Biblical Interpretations,” Svensk Missionstidskrift 98, 
no. 3 (2010): 361–88; Walter Brueggemann, “Performance as Liminality: Between Reality and 




neither has limitations in their actions and both are intimate with the world. Second, they 
both participate deeply in house-building/creation activity as a great creature of the 
supreme god(s). Third, they both serve as critical mediators connecting realms—not only 
the divine and human realms but also life and death. A close comparison of Anat and 
Lady Wisdom supports the suggestion of this dissertation that Anat is a precursor of Lady 
Wisdom. 
 
Lady Wisdom in Action 
She with No Limitations 
In the BC, the goddess Anat’s role is integral to the plot. Most often, she is 
associated with affairs related to Baal and acts in cooperation with him. Anat constantly 
attends to the needs of Baal and tracks his circumstances. She is always by his side, 
fighting for him, heeding his commands, pleading with El to grant Baal permission to 
build a house, and then mourning his death. Her actions are active and independent; she 
carries on in all of these ways, doing even more than Baal asks her to do. To a certain 
degree, it is important to define their relationship in terms of social systems and norms: 
are they siblings, sexual partners, or a married couple? Nevertheless, what Anat does for 
Baal exceeds the roles of sister, sexually intimate partner, wife, and all other societal 
                                                
Llewelyn, “Intersectionality, Gender Liminality and Ben Sira’s Attitude to the Eunuch,” VT 67, 
no. 4 (2017): 546–69. Raymond C. Van Leeuwen analyzed liminality in Proverbs 1—9 in his 
“Liminality and Worldview in Proverbs 1—9,” Semeia; An Experimental Journal for Biblical 
Criticism 50 (1990): 111–44. In this chapter, the term liminality that I use to describe the 
attributes of Anat and Lady Wisdom shares its definition to some extent with the liminality that 
van Gennep and Turner developed. It is not exactly in line with theirs, however, because the 
liminality of Anat and Lady Wisdom is more about their characteristics or their capacity to cross 




relationships. Whatever their bond, she plays her role in the best possible way. Baal is the 
hero of this myth, but Anat is Baal’s heroine. Her support is essential to Baal’s 
establishment of his sovereignty and, in a larger sense, to the creation of the universe and 
the giving of rain, the source of life for earth. In this light, some scholars name both Baal 
and Anat in the title of this myth—The Baal–Anat Cycle.310 
 Anat’s force and power derive from her intrinsic liminality. As an adolescent 
goddess in a patriarchal system, she might be under the authority of her husband or 
father. But Anat does not conform to any social structure or system, and she rejects 
domination by male family members in the Ugaritic pantheon. She remains by choice a 
liminal goddess, socially and sexually, and does not succumb to the social demand that as 
a woman she should be someone’s dependent daughter, wife, or mother.311 She is El’s 
daughter, but she is not a tame daughter. She is sexually active (in the form of cow) but is 
never called someone’s wife. She is the goddess of life but does not bear any children (in 
her personified form). Walls points to her tremendous influence in Ugaritic mythology:  
Mythically, Anat’s violent nature may represent an androcentric fear of 
uncontrolled women. Male ambivalence towards feminine sexuality in 
androcentric ideology results in the perceived need for male control of feminine 
energies to avert social chaos. Anat’s freedom from male control, in the form of a 
husband or dominant father, provides a symbolic explanation for her uncontrolled 
passions in Ugaritic myth.312 . . . The symbolic analysis of the goddess Anat 
reveals the individuality of her character as an adolescent female who maintains 
her independence in the face of patriarchal authority. Anat rebels against the 
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androcentric repression of females by rejecting the normative roles open to one of 
her sex.313  
 
Anat’s sexually and culturally liminal tensions appear more explicitly in the Tale of 
Aqhat, a myth that reveals aspects of her character not shown in the BC. She reveals more 
of her temper and her eagerness to meet her personal desires in struggling with Aqhat for 
the bow that the craftsman Kothar has made for him. She uses her sexuality to negotiate a 
deal with Aqhat; although there appears not to be a sexual relationship between Anat and 
Aqhat in this myth, sexual tensions exist between the two. She uses her sexuality and 
power to make this transaction happen.314 It is critical that the “virgin” goddess Anat 
desires the bow, the symbol of masculine sexuality and virility in the aNE.315 That she 
wants nothing other than the divine bow of Aqhat implies that Anat yearns for what she 
cannot possess as a female, and her desire threatens the patriarchal social structure as well 
as the masculinity and life of Aqhat.316  
Like Anat and Baal in the BC, Lady Wisdom works as a team with the supreme 
Deity as an active, mobile, and powerful agent. We remember Lady Wisdom’s furious 
                                                
313 Walls, Goddess Anat, 223. 
 
314 There is a similar story in the Epic of Gilgamesh. Here, the goddess Ištar seduces 
Gilgamesh and apparently has a sexual relationship with him, whereas Anat does not make any 
explicit attempt with Aqhat. However, the sexual tension of Anat is apparent, even though she is 
depicted as and called a virgin goddess. Perhaps her virginity even accentuates her sexual 
availability, as Walls points out. Walls, Goddess Anat, 201.  
 
315 Delbert R. Hillers, “The Bow of Aqhat: The Meaning of a Mythological Theme,” in 
Orient and Occident: Essays Presented to Cyrus H. Gordon on the Occasion of His Sixty-Fifth 
Birthday, ed. H. A. Hoffner (AOAT 22; Neukirchen-Vluyn: Neukirch-ener Verlag, 1973), 72–74. 
 





voice when she urges humans to listen to her words of God (Prov 1:20–33). And we find 
other facets of Lady Wisdom and her power and mobility in later traditions. Wis 7:22b—
8:1 describes these aspects of Lady Wisdom at length—she is praised not only for who 
she is, but also for what she does. In Wis 7:22b–23, the author reveals twenty-one 
qualities of Lady Wisdom’s nature. The number twenty-one is neither arbitrary nor 
coincidental. It is composed of three sets of seven, the perfect number, which signifies 
perfection.317 Here, her name, “wisdom,” is not just the wisdom of the Book’s teachings. 
She is not a static figure—she talks, moves, and prevails:  
There is in her a spirit that is intelligent, holy, 
unique, manifold, subtle, 
mobile, clear, unpolluted, 
distinct, invulnerable, loving the good, keen, 
irresistible, beneficent, humane, 
steadfast, sure, free from anxiety, 
all-powerful, overseeing all, 
and penetrating through all spirits 
that are intelligent, pure, and altogether subtle. 
For wisdom is more mobile than any motion; 
because of her pureness she pervades and penetrates all things. 
For she is a breath of the power of God, 
and a pure emanation of the glory of the Almighty; 
therefore nothing defiled gains entrance into her. 
For she is a reflection of eternal light, 
a spotless mirror of the working of God, 
and an image of his goodness. 
Although she is but one, she can do all things, 
and while remaining in herself, she renews all things; 
in every generation she passes into holy souls 
and makes them friends of God, and prophets; 
for God loves nothing so much as the person who lives with wisdom. 
She is more beautiful than the sun, 
and excels every constellation of the stars. 
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Compared with the light she is found to be superior, 
for it is succeeded by the night, 
but against wisdom evil does not prevail. 
She reaches mightily from one end of the earth to the other, 
and she orders all things well. (Wis 7:22b–8:1) 
 
The idea that thoughts are faster and more mobile than physical movements is common in 
Greek philosophy. Philo speaks of the rapidity of the mind in On the Change of Names: 
“For the mind moves at the same moment to many things material and immaterial with 
indescribable rapidity.”318 Moreover, the use of two verbs, “to pervade” and “to 
penetrate,” expresses a typical Stoic idea, suggesting that the author of Wisdom was 
influenced by Hellenistic philosophies.319 In this book, Lady Wisdom manifests unique 
aspects through a combination of older tradition from Proverbs 8 and the contemporary 
philosophy of Hellenism. She is also described as the light (Wis 7:10, 25–26, 29) and 
spirit (Wis 1:6; 7:22; 9:17); hence, she is able to penetrate all things (Wis 1:7; 7:24; 8:1). 
Due to these characteristics, she is capable of accessing human beings whenever she 
wants or needs to.320 Moreover, she is authorized to be an initiator because she was 
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Whitaker, Loeb Classical Library (London: Heinemann, 1934), 235. 
 
319 Hellenistic philosophical movements were largely based on three principles: Stoicism, 
Epicureanism, and Skepticism. All of these were rooted in Plato’s Academy and Aristotle’s 
Lyceum, the greatest schools of the fourth century BCE. These schools acknowledged the 
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physics (8:1; 19:18), the proof from design (13:1), and the mode of argument called the sorites 
(chain argument) in 8:17–21.” (Richard J. Clifford, Wisdom [Collegeville: Liturgical Press, 
2013], 9) Ben Sira also brought in similar concepts (e.g., Sir 41:14–42:8; 43:27; 36:1–4), but 
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involved in the creation project with God. By virtue of her power to see through all 
humans and their affairs, she can become actively involved in, and guide, humans in a 
wise way (Wis 9:11): 
For she is an initiate in the knowledge of God, 
and an associate in his works. 
If riches are a desirable possession in life, 
what is richer than wisdom, the active cause of all things? (Wis 8:4–5) 
  
You have chosen me to be king of your people 
and to be judge over your sons and daughters. 
You have given command to build a temple on your holy mountain,  
and an altar in the city of your habitation, 
a copy of the holy tent that you prepared from the beginning. 
With you is wisdom, she who knows your works 
and was present when you made the world; 
she understands what is pleasing in your sight 
and what is right according to your commandments. 
Send her forth from the holy heavens, 
and from the throne of your glory send her, 
that she may labor at my side, 
and that I may learn what is pleasing to you. 
For she knows and understands all things, 
and she will guide me wisely in my actions 
and guard me with her glory. (Wis 9:7–11)  
 
Lady Wisdom is neither dependent nor passive, though she undoubtedly belongs to God. 
She is subordinate to God, but she is skilled agent. She knows the cosmic secret and 
discerns how best to be involved in human lives. She imparts initiative and motivation to 
human beings in all aspects of human society. She is the greatest inspiration and the 
“active cause of all things” (Wis 8:5) for humankind. At times, she interacts directly with 
humans, and at other times she guides them with her wisdom and glory (Wis 9:10–11). 




Both Anat and Lady Wisdom have sufficient mobility and power to become 
involved in human affairs and even to threaten humans when they resist the goddess or 
Lady Wisdom. As detailed in the previous chapter, Anat is depicted as a bird in Ugaritic 
mythology, which implies that she is more mobile than other living creatures. Lady 
Wisdom is personified and is depicted as immaterial in the book of Wisdom; she can 
move without limitation and even penetrate all things. The variety and liminality of Anat 
and Lady Wisdom make them more powerful than any other creatures in their realms. 
Lady Wisdom remains alive, acting with power and offering wise guidance to humans. 
 
Intimate Wisdom 
Though Anat and Lady Wisdom are described as mobile, energetic, and even 
violent figures at times, they seem to have been intimate figures in their own traditions. 
Ironically, their power might be the cause of their intimacy with human beings. Anat 
remained one of the most intimate deities in Ugaritic religion and society. True, Athirat 
was technically of higher rank than Anat and the principal goddess, but Anat was one of 
the most accessible and versatile goddess in Ugaritic religion. She dominated the cult 
dramas that were performed on a regular basis in Ugarit.321 The worshippers of Anat may 
have admired various of her aspects since she was depicted as a warrior, helper, and also 
mourner in mythology (Figure 10). About her dominance and influence in Ugaritic 
society, Kapelrud writes:  
                                                





She covered so many sides of human life that her worshippers were confronted 
with her on each cross-road in their lives. Together with Baal she was always at 
hand when worship was considered necessary. She was the right goddess in 
nearly every situation. It is thus no wonder that she was worshipped over 
practically the whole Middle Eastern area. The violent goddess was close to 
women’s and men’s hearts.322  
 
A less frequently used epithet for Anat, ybmt lʿimm, which I investigated in Chapter 4, is 
another good example of Anat’s potential intimacy with people. Although the exact 
meaning of this epithet remains uncertain, all of the possible meanings of ybmt323 suggest 
some sort of deep intimacy; all reflect a deep relationship with people. It would be safe to 
say that the phrase ybmt limm can be interpreted as “a closely related (goddess) to 
people” in a broad sense, and it seems to have been related to people or to their affairs.324  
  In addition to the frequent appearances and popularity of Anat in Ugaritic 
mythology, the worship of her also seems to have been prominent in ancient Egypt. The 
worship of Anat passed over to Egypt along with the worship of Baal and became very 
popular during the eighteenth and nineteenth dynasties. She was regarded as one of the 
greatest goddesses in Egypt, especially in the realm of war. In one of the temples built for 
Ramesses II, for example, a consecration pillar was dedicated to Anat, the queen of 
heaven and mistress of all the gods.325  
                                                
322 Kapelrud, Violent Goddess, 117. 
 
323 See Anat’s Epithet in Chapter 4. 
 
324 Rahmouni properly points out that Anat’s special relationship with people can be 
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And this intimacy toward Lady Wisdom also appears in the HB. Lady Wisdom 
uses her hot temper to persuade naïve persons to listen to her, but they neither hate nor 
avoid her. She is already much adored by the people, including sages, rulers, and even 
kings. Proverbs 7:4 depicts how intimately people regard Lady Wisdom: “Say to wisdom, 
‘You are my sister,’ and call insight your intimate friend.” I have already addressed the 
expression “you are my sister”; Anat is called “sister” in the BC and the Tale of Aqhat, 
and I examined the possible meanings of “sister” in detail in Chapter 4. Here, in Lady 
Wisdom’s case, sister undoubtedly means “close companion” since it parallels “insight” 
and “intimate friend” in the very next unit. She must have been regarded as an intimate 
figure in whatever form she was described—either as a more abstract concept of wisdom, 
or as the personified Lady Wisdom: 
I loved her and sought her from my youth, 
and I desired to take her for my bride, 
and I became enamored of her beauty. 
She glorifies her noble birth by living with God, 
and the Lord of all loves her. 
For she is an initiate in the knowledge of God, 
and an associate in his works. 
If riches are a desirable possession in life, 
what is richer than wisdom who effects all things? 
And if understanding is effective, 
who more than she is fashioner of what exists? 
And if any one loves righteousness, 
her labors are virtues; 
for she teaches self-control and prudence, 
justice and courage; 
nothing in life is more profitable for men than these. 
And if any one longs for wide experience, 
she knows the things of old, and infers the things to come; 
she understands turns of speech and the solutions of riddles; 
she has foreknowledge of signs and wonders 





In Wis 8:2–8, the author reveals that he has desired Lady Wisdom as his bride from his 
youth. He has adored her since he was young and has continued searching for her his 
entire life. The concept of treating wisdom as a beloved one or as a wife seems common 
in Israelite and Greek traditions. Wisdom is related to choosing a good wife in Proverbs 
31 and Sirach 25–26. People are to seek her ardently, and it is worth doing so.326 In Sir 
15:1–10, Lady Wisdom is described as a mother, a young bride, and the one who feeds 
human beings, especially wise ones. Her origin and identity differ from those of humans, 
but she does not wish to reside above, remote from people and their realities. Rather, she 
is eager to be interactive. She gets involved in all matters and issues of the human realm. 
Indeed, she even guarantees reciprocated love with humans, saying: “I love those who 
love me, and those who seek me diligently find me” (Prov 8:17). 
 The HB also includes vestiges of Anat.327 First, the proper name Shamgar ben 
Anath appears in Judg 3:31 and 5:6. Scholars agree that this place name originated not in 
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327 There is some evidence of Anat in the HB, but much less than the evidence of 
Athirat/Asherah and Astarte. The former principal Ugaritic goddess is regarded as the wife of 
Baal in the HB, and the younger warrior goddess Astarte is a symbol of idolatry imported from 
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Brooke, Adrian H.W. Curtis, and John F. Healey (UBL 11; Münster: Ugarit-Verlag, 1994), 25–






Israel, but from Ugarit or Egypt.328 Van Selms argues that the first part of this proper 
name, Shamgar, is possibly a causative form of mgr and suggests the possible meaning, 
“(the god) has thrown over (the enemies).”329 The latter part of the name, ben Anath, 
provides more explicit evidence that the name is from Ugarit and refers to the goddess 
Anat. This name was probably given in recognition of the goddess’s well-known, 
warrior-like aspects. In addition, Beth-anath, the territory of the tribes of Naphtali (Josh 
19:38; Judg 1:33) and Judah (Josh 15:59), seems to be linked with the goddess Anat. The 
origin of this geographical name is uncertain, but it should probably be analyzed along 
the same line as Beth-shemesh, a combination of beth, the common marker for naming a 
certain region in ancient Israel, and Shemesh, the name of the Semitic solar deity. 
 Striking evidence concerning the relationship of Anat to Israelite religion appears 
in an Aramaic document in the Elephantine papyri. These documents describe the lives of 
members of the Jewish and Aramaean military colony who, with their families, resided 
on the island of Elephantine in the Nile River during the sixth and fifth centuries BCE. 
Karel van der Toorn argues that these inhabitants originally came from the former 
Northern Kingdom of Israel and that their ultimate place of origin was North Syria.330 
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According to these documents, the people offered sacrifices to YHW at a local Jewish 
temple. While we do not know exactly when this temple was built in Elephantine, it 
clearly existed in the fifth century BCE and was protected by Persian kings under the 
allowance of Cambyses and his rule of the Jewish people.331 This temple was destroyed 
by the Egyptian army in 410 BCE. 332  
The most significant feature for my argument appears in Elephantine documents 
that refer to “YHW.” One oath includes the name Anat-Yahu: “by the place of prostration 
and by Anath YHW.”333 This statement suggests that the Ugaritic goddess Anat had 
become one of the major goddesses in Egypt by that time and was regarded as a sort of 
consort of YHWH. Another deity, Anat-Bethel, appears not only in the Elephantine 
documents but also twice in Neo-Assyrian treaties. Unlike Anat-Bethel, however, Anat-
Yahu is mentioned only in the documents of Elephantine—an indication that Anat-Yahu 
did not have its roots in Israel.334
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 Anat and Lady Wisdom seem to have been involved in people’s lives—both were 
adored in their religious societies. The two may have been related to one another beyond 
their respective regions. Anat was absorbed subtly but definitely into the HB, and she 
appears in documents from the Jewish community in Elephantine. The mention of Anat-
Yahu is significant in that the Jewish community of Elephantine regarded her as YHW’s 
consort, and worshipping her was important to the people of Elephantine.  
 
Co-Creator of the Universe 
First, as a Creature 
In the Ugaritic pantheon, Anat belongs to the second generation of deities whose 
parents are El and Athirat. El is not only the divine father of deities in the Ugaritic 
pantheon, but also the creator and father of all creatures, including humankind (ʾab ʾadm, 
“father of mankind”: KTU 1.14.I.37; 1.14.I.43; 1.14.III.32; 1.14.III.47). The phrase bny 
bnwt, “creator of creatures,” appears as one of El’s divine epithets five times in the extant 
Ugaritic corpus. Scholars regard the form bny as most likely the active participle of the 
G-stem from the root bny, “to build, create.” Bnwt has the passive meaning, “created 
things, creatures,” and derives from the same root, bny.335 Although the Ugaritic corpus 
does not describe Anat’s creation explicitly, she is a creature of El.  
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 In the HB, YHWH, the God of Israel, is the creator of the universe, including 
human beings and Lady Wisdom. Indeed, as we have seen, Lady Wisdom emphatically 
declares that she was created first, before all other creatures: 
The Lord created me at the beginning of his work,  
    the first of his acts of long ago. (Prov 8:22) 
 
The Hebrew word ָקנָה (qānā) in v. 22 can mean “to acquire, purchase, create, 
procreate.”336 These meanings are possibly related, but they also differ. In Prov 4:5 and 
16:16, the verb refers to the acquiring of human “wisdom,” a quality people should seek 
out ardently. In Prov 17:16 and 23:23, it refers to purchasing wisdom. It may mean to 
purchase in the deeper sense of “to acquire,” since it is not possible to purchase wisdom 
with currency. At any rate, this verb indicates that wisdom is, or should be, highly valued. 
Qānā can also mean “to create”; examples of this usage appear in Ps 139:13 and Deut 
32:6. In Gen 4:1, the verb means “to procreate, produce”; McKane argues that in Prov 
8:22, qānā should be rendered “to bring forth, procreate.” 337  
In my view, the best translation of qānā in Prov 8:22 is “to create,” since in that 
context, it clearly refers to God’s creating of the world. This rendering is apt for two 
additional reasons. First, Lady Wisdom is clearly depicted as God’s creation in other 
texts. In Sir 1:4 we find both “to create” (qānā) and the concept of Lady Wisdom as 
God’s first creature: “Wisdom was created before all other things, and prudent 
understanding from eternity.” Here, the Greek word for “to be created” is ἔκτισται 
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(ektistai), the indicative perfect third singular passive verb from the root κτίζω (ktixō), “to 
create.”338 Clearly, Ben Sira was familiar with Prov 8: 22–31 and inspired by the 
theology of the poet. He also shares with the author of Prov 8:22–31the belief that God 
created Lady Wisdom prior to creating the universe.  
 The second reason to translate qānā as “to create” is the presence of another 
Hebrew word, ִחיל/חּול (ḥîl/ḥûl), “to bring into labor, to bring to birth,”339 in Prov 8:24–25. 
This verb usually appears in relation to females since females have the capacity to bring 
something to birth. In Ps 29:9, Job 39:1, and Isa 51:2, a female human or animal gives 
birth. But the word also is used in the abstract to express a natural phenomenon, such as 
the wind bringing something to birth in Prov 25:23. In addition to these cases of females 
and natural phenomena giving birth, the verb is used to refer to God’s creative activity, as 
in Prov 8:24-25. Indeed, it can be used for all of God’s creative works, because God has 
metaphorically begotten every single creature in the universe (Deut 32:18; Ps 90:2). Here, 
in Prov 8:24, it is used in the Polal stem, which carries the passive meaning; therefore, 
 ḥôlāltî) is likely best translated as “I was brought forth.” Because vv. 24–25 use) חֹוָלְלִּתי
this verb to explain the birth of Lady Wisdom, it is unlikely that qānā in v. 22 means “to 
be brought forth” as well. Together, these two verbs state that Lady Wisdom is a creature 
and daughter of God; she belongs to the generation after God and before human beings.  
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Both Anat and Lady Wisdom were created by their parent, a supreme god. The 
word qānā shares its root with the Ugaritic word qny, which also means “to acquire, to 
create, forge, to procreate.”340 A good example of this usage is the divine epithet that 
refers to Athirat as qnyt ʾilm, “the creatress of the gods” (KTU 1.4.II.22; III.26, 30, 35; 
IV.32; 1.8.II.2).341 Because these greatest figures were creatures par excellence, it would 
not be strange for them to take the lead in a major event such as creating the world.  
 
Second, as a Co-Creator 
Building a house for Baal was a symbolic act synonymous with the creation of the 
universe. Without Anat, Baal’s house could not have been built. In fact, Baal did not play 
a major role in the construction of his own house. Moreover, he made a wrong decision 
when he ignored earnest advice to install a window—a decision he had to reverse later. 
Three components made the building of the house possible: permission from El; Kothar’s 
wonderful scheme; and the driving force of Anat. Hence, Anat is a co-creator of the 
universe in the BC.  
In the book of Wisdom, Lady Wisdom is explicitly developed and seen as the 
fashioner of the world, entwined with Hellenistic thoughts: 
. . . for wisdom, the fashioner of all things, taught me. There is in her a spirit that 
is intelligent, holy, unique, manifold, subtle, mobile, clear, unpolluted, distinct, 
invulnerable, loving the good, keen, irresistible. (Wis 7:22)  
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The term τεχνῖτις (technitis) in Wis 7:22 (v. 21 in the Greek version) can be identified as 
the feminine substantive from its masculine counterpart.342 In the Bible, this word always 
appears in the masculine form except when it refers to Lady Wisdom (see Acts 19:24, 38; 
Heb 11:10; Rev 18:22). It is connected to my argument in Chapter 5 that ʾāmôn in Prov 
8:30 should be translated as “architect” or “craftsman” in the alliance between Lady 
Wisdom’s role and Kothar’s to build Baal’s house in the BC. The author of Wisdom was 
definitely familiar with Prov 8:22–31 and understood ʾāmôn to mean “craftsman.”  
The legitimacy of Lady Wisdom as the fashioner of the world is spelled out in 
greater detail in the book of Wisdom. In the HB, only God and she are called “fashioner 
of the world.” She was present at creation343 and knew the cosmic secret of the creation 
of the world because she was with God from days of old: 
And if understanding is effective, 
who more than she is fashioner of what exists?  
And if anyone loves righteousness, 
her labors are virtues; 
for she teaches self-control and prudence, 
justice and courage; 
nothing in life is more profitable for mortals than these. 
And if anyone longs for wide experience, 
she knows the things of old, and infers the things to come; 
she understands turns of speech and the solutions of riddles; 
she has foreknowledge of signs and wonders 
and of the outcome of seasons and times. (Wis 8:6–8) 
 
With you is wisdom, she who knows your works and was present when you made 
the world; she understands what is pleasing in your sight and what is right 
according to your commandments. (Wis 9:9) 
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Lady Wisdom’s significance as a creator is twofold: first, she was present (see Prov 
3:19–20; Wis 9:9) when God created the heavens and the earth. Second, she worked as 
God’s co-creator. In Wis 9:9, we read that Lady Wisdom pleases God because she knows 
the works of God. It also reminds us that when she was full of joy in Prov 8:30–31, she 
was not playing as a little child but rejoicing as an active master worker among God’s 
inhabited world and the human race.  
 Both Anat and Lady Wisdom are co-creators of the world. Anat played a 
significant role in building Baal’s house, that is, in creating the universe, but she could 
not do it alone. As a goddess of middle rank in the Ugaritic pantheon, she helped to build 
the house with other deities of both higher and lower rank, opposing enemies who sought 
to impede the grand project. Lady Wisdom also is regarded as not only the first creature 
of God but also as the co-creator of the universe, as the perfect designer. She is more than 
qualified for this project because she knows exactly what the universe should look like.  
 
Mediator between Heaven and Earth 
At the City Gate 
Lady Wisdom delivers her message at the city gate two out of three times in 
Proverbs 1, 8, and 9. Why does she cry out and raise her voice there? In aNE cultures, 
city gates were significant sites. In KTU 1.119, a poem dedicated to Baal, we read: 
When a stalwart attacks your gate(s), 
a warrior your walls,  






will you not drive the stalwart from our gate(s), 
the warrior from our walls? 
 
A bull, O Baal, will we consecrate, 
a vow, Baal, will we fulfil, 
a male (?), Baal, will we consecrate, 
a ḥitpu-sacrifice, Baal, will we fulfil. 
 
A feast for Baal will we proclaim, 
to the sanctuary of Baal, will we climb, 
(on) the path of Baal’s temple will we walk. 
 
And Baal will hear your entreaty. 
He will drive the stalwart from your gate(s), 
the warrior from your walls. (KTU 1.119.26–36)344 
 
Here, Baal is depicted as the patron deity of Ugarit, who protects the city gate and its wall 
from enemies. It seems that some Ugarit’s enemies have attacked the city gate and walls, 
and people are pleading to Baal to drive away their enemies. The Ugaritic ṯǵr is regarded 
as one of the Semitic roots of the Hebrew שער (šʿr), which usually refers to the gate of a 
city. The Ugaritic and Semitic terms can also be compared to other Semitic words for 
gate: the Canaanite ša-aḫ-ru, Old South Arabic ṯʿr , Phoenician šʿr, biblical Aramaic ְּתַרע 
(tĕraʿ), and Syriac tarʿaʾ. The Egyptian šʿr and šrʿ are also attested as West Semitic 
loanwords for gate.345  
The city gate seems to have performed many roles in the military, political, social, 
and religious spheres of the aNE. Indeed, it has so many aspects that it is difficult to 
classify its nature. Tina Haettner Blomquist has broadly divided these aspects into two 
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primary functions: as a liminal space; and as a civic space. As a liminal space, the city 
gate serves as an “‘in-between’ zone [that] reflects a horizontal worldview and is bound 
up in the fundamental perception of the city as ‘inside’ and the surrounding fields as 
‘outside’, expressed by the opposite word pair of ‘city/field’ (Heb. ʿir/śadeh; Akk. 
ālu/ṣēru).”346 In relation to the military, the city gate can be both the strongest wall and 
the weakest spot at the same time, for its opening allows others to enter from the outside. 
Since the gate also constitutes the legal boundary between the inside of the city and the 
outside world, it creates a dividing line between inclusiveness and exclusiveness in the 
community.347  
As a civic space, the city gate also functioned as an integral part of the town, a 
place where people participated in an array of activities. Hence, the city gate was the 
busiest place of the city. It paralleled the function of the agora in the Hellenistic milieu. It 
served as “a market-place and commercial, administrative center for the villages of the 
region; a seat for juridical procedures and legal transactions; a place for public assemblies 
and proclamations; and a social meeting-place.”348 The Tale of Aqhat provides brief but 
clear evidence that Ugaritic society regarded the city gate as the place where judicial 
decisions were made:  
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Then, on the seventh day, 
Now Daniel, man of Rapiu 
The hero, man of the Harnemite,  
Gets up and sits by the gateway [ṯǵr], 
Among the chiefs on the threshing floor; 
Takes care of the case of the widow,  
Defends the need of the orphan. (KTU 1.14.V.3–8)349 
 
At this site, Daniel, the father of Aqhat, renders judgments related to the widow and 
orphan. The text describes him in detail as a righteous judge. In the next scene, Kothar 
gives a bow to Aqhat, Daniel’s son. To welcome Kothar, Daniel and his wife, Danatiya, 
treat him cordially and prepare good food. The last part of column V in KTU 1.14 is 
missing, but scholars assume that Aqhat received the bow due to Daniel’s appropriate 
counsel. Anat wanted the bow so badly, however, that she threatened Aqhat in all the 
ways that she could. Daniel’s righteousness in defending the needs of widows and 
orphans served a twofold function. First, it signaled that Kothar’s bestowal of the bow 
was justified. Second, his justice contrasts with Anat’s impatient, wrathful nature.  
Lady Wisdom always chooses to give her speeches to humans in places where a 
crowd can hear her speak, and the significance of city gate is attested in the HB, as well 
as in the cultures of Ugaritic and the aNE. The city gate served multiple functions: it was 
the place where angels appeared (Genesis 19), where people announced their transactions 
(Gen 23:10) or conducted business with relatives (Gen 34:20–24; Ruth 4:1), where 
sinners were persecuted (Deut 22:23–24), where people waited for the news of military 
campaigns (2 Sam 18:24), where people gossiped (Ps 69:12), and where people were 
                                                





judged (Amos 5:14–15). It is also used symbolically in various texts, including Psalms 
and the books of the prophets, where it serves as an entrance through which only the 
righteous can enter into the kingdom of God (Isa 26:2; Ps 24:7–10). 
Lady Wisdom chooses the city gate, the busiest place in town, to give her speech 
to humans. People are present, but Lady Wisdom and the people do not engage in 
conversation. She alone speaks. Her proclamations at the city gate in Proverbs 1 and 8 is 
both liminal and civic. First, the city gate accordingly presents her liminality as a divine 
mediator who connects God and humans. Lady Wisdom has enigmatic and mysterious 
characteristics. She possesses divine authority—subordinate to God’s, but superior to 
human beings’. She is a perfect mediator between the heavens and the earth. Second, she 
chooses this space to spread her words to as many people as possible. She wants the 
attention of humans. She sometimes treats people harshly, but her ultimate goal is to 
persuade all humans to hear her words and find a way to live in God with her help. In 
order to accomplish this goal, she proclaims again and again. 
Lady Wisdom also calls to the people from the high places in town. In Prov 8:2, 
she addresses the people “at the head of high places [ְמרֹוִמים, mĕmôrîm] besides the way.” 
It is not clear what mĕmôrîm means in these texts, but it most likely refers to naturally 
elevated places, such as hills or the heavens, rather than high objects like raised 
walkways or city walls.350 Here, the high places are located beside the town gate; hence, 
it might refer to some sort of higher mound or hill located next to the city gate. In Prov 
                                                






9:3, similarly, she sends her maids to invite the people “on the tops of the heights (ְמרֵֹמי, 
mĕromēy) of the city.” Her house seems to be located on the highest place in the town, a 
not surprising locale since divine figures in the aNE often dwell on elevated areas, such 
as holy mountains or the heavens. This high place might not be the same as the one in 
Prov 8:2, because the latter is next to the city gate, while the other (Prov 9:3) is where 
Lady Wisdom lives. This location seems perfect for her as a mediator between the 
heavens and the earth.  
Both Anat and Lady Wisdom maintain close relationships with human beings. 
Anat usually dwells and acts with other deities and interacts with humans when 
necessary. Lady Wisdom is mobile and presents herself wherever she wishes. In the book 
of Proverbs, she stays in a higher place in the human realm, where she can see the world 
more widely and be closer to the divine realm, to interact with humans and proclaim her 
words.  
 
Between Life and Death 
 Anat is considered the goddess of life in Ugaritic mythology (see Chapter 5). She 
has power in nature and in herself as water of springs, the essential source of life for all 
living creatures on the land as they cannot sustain their lives without fresh water. 
However, she has the potential not only to keep creatures alive, but also to take away 




for reasons not specified in the extant texts in KTU 1.3.II.1–30.351 Because about twelve 
to fourteen lines at the end of column I in KTU 1.3, and about twenty-five lines at the 
beginning of column II, are missing in KTU 1.3, we lack a total of thirty-seven to thirty-
nine lines between Baal’s victory feast and Anat’s cannibalistic battle.352 This gap is large 
enough to contain the story explaining Anat’s massacre of the people. However, available 
evidence does not permit us to reconstruct the stories it contained; perhaps they provided 
stories of the people’s rebellion following Baal’s victory over Yam. We know only that 
Anat took numerous people’s lives at the seashore.  
 Her most remarkable homicide involves Mot. To deliver her brother, Baal, from a 
crisis, she marshals her maximum strength against the god of death. Her victory is 
significant: more than the killing of a single member of the Ugaritic pantheon, the slaying 
“saves” the entire universe by eliminating “death,” its most threatening force.  
If Anat can control life and death, people might well ask her for a long life, or, 
more greedily, to live forever. In the matter of lengthening lives, she is respected by other 
deities in her cohort (see Chapter 5). In the Tale of Aqhat, she uses her power to propose 
a transaction in order to acquire a divine bow:  
Anat the Girl answers: 
 
“Ask for life, Aqhat the Hero, 
Ask for life, and I’ll give it, 
Deathlessness—I’ll endow you. 
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I’ll let you count years with Baal, 
Count months with the offspring of El.” (KTU 1.17.VI.25–29)353 
 
So strong is her desire for the bow that she even offers Aqhat immortality. In Ugaritic 
mythology, it is not too much to say that the lives of humans, and of the whole universe, 
are in the hands of this powerful goddess. If you find favor with her, you will live. If you 
do not, you will die.  
Wisdom is also capable of hovering between the land of the living and the dead. 
In Job 28:12, the author asks, “But where shall wisdom be found? And where is the place 
of understanding?” This question is about wisdom’s enigmatic dwelling place. The 
following verses make her location even more puzzling: “Mortals do not know the way to 
it, and it is not found in the land of the living. [Deep] says, ‘It is not in me,’ and [Sea] 
says, ‘It is not with me’” (Job 28:13–14). So, wisdom is neither on the land of the living 
nor with Deep or Sea. Abaddon and Death say, “We have heard a rumor of it with our 
ears” (v. 22), but they, too, do not know where wisdom dwells.  
In the HB, the Deep, Sea, Abaddon, and Death usually appear as the opposites of 
“living” and “life” (Ezek 26:19–20; cf. Isa 38:10–11). They are all personified, recalling 
the characters in Ugaritic texts to whom I have referred often in this dissertation. When 
we apply Job 28 to Anat in the BC, especially the portion that focuses on her journey, we 
can better understand how wisdom is able to visit other realms and why her journey is 
unpredictable—she travels to another realm whenever her power and wisdom are needed. 
                                                





In the HB, only is able to know where she is, “for he looks to the ends of the earth and 
sees everything under the heavens” (Job 28:24). It suggests that wisdom actually exists 
on the earth, though her precise location is elusive.  
In Prov 8:35–36, Lady Wisdom self-identifies as the source of life: “For whoever 
finds me finds life and obtains favor from the Lord; but those who miss me injure 
themselves; all who hate me love death.” The only way that people can obtain life is to 
find Lady Wisdom; if they fail to do so, they come closer to death. Prov 9:13–18 
describes Lady Folly, the antithesis of Lady Wisdom:  
The foolish woman is loud; 
    she is ignorant and knows nothing. 
She sits at the door of her house, 
    on a seat at the high places of the town, 
calling to those who pass by, 
    who are going straight on their way, 
“You who are simple, turn in here!” 
    And to those without sense she says, 
“Stolen water is sweet, 
    and bread eaten in secret is pleasant.” 
But they do not know that the dead are there, 
    that her guests are in the depths of Sheol. (Prov 9:13–18) 
 
The Hebrew ֵאֶׁשת ְּכִסילּות (ēšet kĕsîlût), literally “foolish woman,” consists of the feminine 
singular noun, “woman,” and the feminine plural adjective “foolish.” Lady Folly appears 
only here; and while she shares certain characteristics with Lady Wisdom, she is also her 
opposite. On one hand, Lady Folly also has her own house, shouts out from high places, 
invites naïve ones (“You who are simple, turn in here!”) and provides food and drink for 
her guests. On the other hand, she is depicted as ignorant, the water that she offers is 




In terms of the building and tearing down of a house, Lady Wisdom’s building of 
a house in Prov 9:1–6, and the location of Lady Folly’s house on the way to Sheol in 
9:13–18 echo the concise proverb in 14:1: “The wise woman builds her house, but the 
foolish tears it down with her own hands.”354 The content of the two texts is clearly 
related; indeed the passages in Proverbs 9 may be an elaboration of Prov 14:1. The 
expression “building her house” is best interpreted as “building up her household by 
giving birth to children and taking care of her family and economy,”355 rather than as the 
literal construction (or destruction) of a house. In Proverbs 9, however, the description of 
the construction of Lady Wisdom’s house is more detailed: she builds her house by 
hewing seven pillars. 
The scene of Lady Folly sitting at the door of her house is reminiscent of one 
means by which prostitutes solicited clients in the aNE world.356 They usually took their 
places in public spots in order to attract their customers (see, e.g., Gen 38:14). 
Prostitution was not prohibited in ancient Israel, but it was disparaged, and sometimes 
condemned. The book of Proverbs includes some teachings related to prostitution. The 
woman who is a prostitute is called a “loose woman” (ִאָּׁשה זָָרה, iššâ zārâ), someone sons 
should avoid if they heed the teachings in Proverbs (5:3, 20; 22:4; 23:27).357 The “loose 
woman” is also depicted as the antithesis of wisdom in Prov 29:3: “A child who loves 
                                                
354 This verse’s grammar is enigmatic, as noted in Chapter 2.  
 
355 Michael V. Fox, Proverbs 10–31 (AB 18B; New York: Doubleday, 2009), 572. 
 
356 Fox, Proverbs 1–9, 301. 
 





wisdom makes a parent glad, but to keep company with prostitutes is to squander one’s 
substance.” Both Lady Folly and the loose woman do only harm, not good. Their only 
positive characteristic is that they make Lady Wisdom stand out due to her wisdom and 
knowledge.  
Lady Wisdom gives life; Lady Folly gives death. In Proverbs, the “life” Lady 
Wisdom gives entails “lengthening” of one’s lifetime, rather than “immortality” (Prov 
3:16). In later traditions, however, Lady Wisdom offers eternal life:  
The beginning of wisdom is the most sincere desire for instruction, 
and concern for instruction is love of her, 
and love of her is the keeping of her laws, 
and giving heed to her laws is assurance of immortality, 
and immortality brings one near to God; 
so the desire for wisdom leads to a kingdom. (Wis 6:17–20) 
 
In this Greek passage, wisdom, like Anat, is said to offer people the path to 
immortality—a power she does not possess in the HB (see also Wis 3:4; 4:1; 6:18, 19; 
8:13, 17; 15:3; 2 Esd 7:13, 96; 8:54). In these later texts, she stands at the crossroads 
between life and death; and the people who love her and heed her laws become closer to 
God.  
These two liminal figures played a significant role in mediating between the 
heavens and the earth. Their power and mobility enabled them able to cross the lines 
separating the realms: heaven; earth; and death/Sheol. Their ability to transverse these 
borders, and especially the boundary between life and death, is significant because they 
could perceive the danger of death in persons, warn them not to place themselves in 
jeopardy, and offer them life. In Proverbs, Lady Folly and the loose woman serve as 




can lead people to life and God. Everything depends on Lady Wisdom and how people 
respond to her.  
 
Summary 
Anat and Lady Wisdom clearly share certain characteristics. Both are powerful 
female figures who are not restrained by any limitations. Both are intimately involved 
with human beings, who seek them ardently in their everyday lives. Both are the 
creatures and children of the creator god. Both are co-creators of the heavens and the 
earth. And both have liminal characteristics that allow them to mediate between the 
heavens and the earth.  
 The influence of these two figures on their respective cultures was extensive. 
They demonstrate the extent to which female divine figures wielded power within their 
patriarchal societies. One of the most critical characteristics that made their power and 
influence possible was their liminality. They were able to be both formidable and 
intimate, superb creatures and co-creators with the supreme deity, and mediators between 
the heavens and the earth. Their liminality did not indicate ambiguity between these 
realms—they were dominated in all spheres. And Lady Wisdom, with her knowledge and 










Figure 10. Qeh and his family shown worshipping the goddess Anat, dated to 19th 







Through this project, I have investigated the origins and identity of personified, 
Lady Wisdom in the HB—a prominent figure in Prov 8:22–31 and elsewhere. On the 
basis of the available evidence, it is not possible to identify a lone precursor of Lady 
Wisdom. Even when we narrow our focus to Syro-Palestinian and Egyptian goddesses, 
many strong candidates proposed by scholars remain, including the Ugaritic Astarte and 
Athirat/Asherah and the Egyptian Maat and Isis.  
As briefly investigated in Chapter 1, each of these goddesses has been proposed 
due to the common characteristics shared with HB’s Lady Wisdom. The Ugaritic Astarte, 
the daughter of El, has a similar aspect with Lady Wisdom in that she has a close 
relationship with high-ranking gods with the title of the “queen of heaven.” Another 
Ugaritic goddess, Athirat/Asherah, the wife of El, shares the image with Lady Wisdom of 
“the tree of life” (Prov 3:18), the symbol of life and well-being. The Egyptian Maat, the 
goddess of wisdom and divine law, has been proposed as a strong precursor of Lady 
Wisdom in that both she and Lady Wisdom represent wisdom. Another Egyptian 
goddess, Isis the daughter of Re, is also compared to Lady Wisdom in that both have a 
self-praising presentation that shares similar components, such as their close relationship 
with the father god and with humans.  
Indeed, Kapelrud argues, the people of ancient Israel did not distinguish sharply 




The Israelite and Judaean traditionists were not always able to keep the different 
goddesses apart, and had them hopelessly mixed in the tales they handed down to 
posterity, orally or written.358 
 
As studies of Lady Wisdom continue, hypotheses about her possible precursors will only 
increase unless new, conclusive evidence settles the matter. Lenzi appropriately observes, 
“[T]here is no reason to believe that each person who contributed a poem about or speech 
in the mouth of personified Wisdom had the same background image in mind.”
359
 At 
present, we have no choice but to analyze the pertinent texts and materials and deduce the 
best possible candidates. Hence, the answer to the question posed at the outset of this 
project—who was Lady Wisdom’s precursor?—does not admit a single response. If I 
have defended my thesis successfully, however, then the Ugaritic goddess, Anat, should 
surely take her place among the possible aNE precursors of Lady Wisdom.  
In order to demonstrate my thesis, Chapter 2 started with an investigation of the 
Hebrew noun for wisdom/Lady Wisdom (ḥokmâ/ḥokmôt) in the TNK’s wisdom literature. 
In the book of Proverbs, Lady Wisdom is closely associated with God’s creation activity 
as the instrument and witness of creation (Prov 3:13–20; 8:22–31), proclaims to humans 
to fear the Lord (Prov 1:20–33), and invites the simpletons to her banquet (Prov 9:1–6). 
In the book of Job, ḥokmâ appears as a quality hard to find on earth (Job 28), which I 
believe to be related to Lady Wisdom due to the similarities to Anat and her 
circumstances in the BC.  
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In Chapter 3, the discussion expanded to the creation traditions in the HB and 
investigated the shared aNE creation concept of Chaoskampf. This chapter closely 
examined the primordial components of creation traditions such as Deep, Sea, Leviathan, 
Death, and/or wisdom/Lady Wisdom in the book of Genesis, Psalms, Job, and Proverbs. 
Moreover, this chapter also examined the striking similarities in the plot, characters, and 
storylines between the BC and Prov 8:22–31. The BC plays a significant role not only in 
understanding the general creation traditions in the HB but also in identifying Anat as 
another possible precursor of Lady Wisdom in this project.  
Chapter 4 examined the Ugaritic BC in depth, focusing on Anat’s name, epithets, 
characteristics, and relationship with Baal and El. Her identity and position in Ugaritic 
mythology are complicated, as are those of Lady Wisdom in the HB. One of Anat’s most 
important tasks in the BC was to contribute to building a house for Baal, which is a 
metaphor for creation in the aNE milieux. She earned the permission to build a house 
from El by begging and threatening him. Anat’s role in the BC is tremendously important 
in every step of the process of the creation of the universe.  
Chapter 5 discussed the shared concepts and close relationship of Anat and Lady 
Wisdom thoroughly, based on detailed evidence from the BC and HB: (1) the two figures 
are both associated with springs/water, the source of life; (2) both the BC and Prov 8:22–
31 include a skillful architect, Kothar and ʾāmôn; (3) Lady Wisdom, called “the first 
work of God,” parallels the description of Behemoth in Job 40 and can be compared to 
Anat as a hunter and benefactress of animals; (4) in both the BC and Prov 9:1–6, a feast 




wisdom that no one knows—the deities share this wisdom secretly with their close 
companions in the BC, and Lady Wisdom attempts to pass on wisdom to those who 
ardently seek her.  
Chapter 6 argues that Lady Wisdom’s significant role as a liminal female figure in 
the HB is comparable to Anat’s role in the BC. Lady Wisdom is a powerful and intimate 
figure who co-created the heavens and the earth with the creator god, as did Anat in the 
BC. As mediators of the heavens and the earth, both Anat and Lady Wisdom were 
dominant in these two realms. These two figures, who were not restrained by any 
limitations, demonstrate the extent to which female divine figures were able to exert 
power within their patriarchal systems. 
The Ugaritic goddess Anat has not been spotlighted as a possible precursor of 
Lady Wisdom in biblical studies. Anat’s influence on the HB deserves more attention 
than it has received in previous scholarship. The tremendous influence of the BC has 
been disproportionately focused on other members in the Ugaritic pantheon, such as El, 
Baal, and Athirat/Asherah. There are various possible reasons that Anat’s significance 
has been underrated in the HB studies. One of them is that the HB does not contain many 
explicit references to Anat, save for some geographical and personal names. However, 
Anat was already an influential goddess in the aNE milieu and, as seen in the case of 
Anat-Yahu, a certain Jewish community was familiar with this goddess; they worshipped 
Anat of Yahu, probably as a consort of YHWH in fifth-century BCE in Elephantine.  
Another possible reason that Anat has not received much attention, particularly as 




genre of “wisdom literature” in biblical studies. Because Anat neither has the title of the 
“goddess of wisdom” like the Egyptian Maat, nor is a top-ranking goddess like the 
Canaanite Athirat/Asherah, it might seem implausible to regard Anat as a precursor of 
Lady Wisdom. However, it is not hard to associate Anat with Lady Wisdom when we 
consider that wisdom literature is closely related to creation traditions in the HB, the BC 
is one of the grand epics on creation in Ugaritic mythology, and Anat functions as a co-
creator in creation activity, as does Lady Wisdom. In this dissertation, Anat plays a 
significant role in explaining why wisdom/Lady Wisdom frequently appears in the 
creation accounts in the HB.  
Intriguingly, with only three exceptions, the book of Proverbs refers to God as 
YHWH (“the Lord”); Elohim (“God”) appears in Prov 2:5, 3:4, and 25:2.360 The use of 
God’s personal name suggests that the Book’s compilers may have intended to 
demythologize aNE concepts in order to address ancient Israelite audiences. Lady 
Wisdom’s formation can be understood in the same light. The influences of the aNE 
goddesses were entwined with the ancient Israelite concept of wisdom, and they 
produced and developed the identity and characteristics of Lady Wisdom as signified by 
the Hebrew noun ḥokmâ/ḥokmôt. In biblical wisdom traditions, she is wisdom itself and 
more than wisdom—she is the secret wisdom that God is about to pass on to humans and 
is the deliverer of the wisdom at the same time.  
                                                





Lady Wisdom is a unique figure—she cannot be compared to any other figure in 
the TNK. In terms of the attributes of her personification itself, it is noteworthy that she 
neither has conversations with people nor faces them directly; she speaks out toward 
humans, tries to interact with them, and even invites them to her banquet, but we never 
see humans respond to her. Perhaps one of the reasons that we do not see any active 
communication between Lady Wisdom and humans is that humans have rejected and 
ignored her counsel (Prov 1:20–33). The way Lady Wisdom proclaims to humans but 
does not get any responses reflects the basic characteristics of ḥokmâ as an abstract 
noun—wisdom interacts with people but does not have actual conversations with them. 
The personification of wisdom as a female in the HB is also significant. Perdue 
highlights “the roles of woman wisdom in creation, providence, and revelation and the 
feminine images associated with God’s involvement in the conception and nurture of 
humanity and iconoclastic texts that subvert the idols of patriarchy.361” The proclamation 
of Lady Wisdom is beyond any social structure, including patriarchy. She pays little 
attention to social systems; she has a bigger picture in mind. She mediates between God 
and humans. As God’s top agent, she carries out her duty with much care. All of the great 
earthly affairs are realized through her. 
If humans cannot confine Lady Wisdom to arena, how might we define her role 
on the earth, if any? Fox regards her as a teacher: “[T]he use of the teacher as Lady 
Wisdom’s primary model strengthens bonds with the lectures in which wisdom is praised 
                                                





and exemplified. In some way, she is both the teacher—the source of wisdom—and the 
wisdom taught.”362 For Clifford, she is more like a prophetess: “Wisdom’s speeches 
inculcate no particular teaching but urge obedience to her as one who represents YHWH. 
Her message is herself.” 363 McKane embraces both representations: “. . . personified 
wisdom is conceived as a wisdom teacher or, perhaps, in some measure as a prophet who 
mixes with men in the most busy and public places of the town, where they gather for 
social intercourse and the transaction of business.”364  
If I had to describe Lady Wisdom with a single word, I would choose 
“proclaimer.” She teaches and prophesies at various points in Proverbs (e.g. Prov 8:5–
10), but does not offer specific teachings as other teachers or prophets do. One important 
proclamation/lesson for her audience is “fear the Lord and follow me.” As a creature of 
God and co-creator of the world, she proclaims that people’s main task is to fear the 
Lord, for doing so is the beginning and end of wisdom. In particular, she targets the 
simple. Lady Wisdom is more concerned about “the stubborn resistance of the people” 
than about “the foolishness itself.”365  
One of the exceptional aspects of Lady Wisdom is that she never gives up on the 
naïve. She cries out to simpletons to listen to her and follow her while she attends to the 
world’s rulers at the same time. She provides special care to the simple ones (Prov 9:4–
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6), warning and even threatening them to listen to her (Prov 1:22–33). She evaluates 
humans using only one criterion: whether they follow her or not. From the beginning of 
God’s creation, Lady Wisdom has never faded away—the way of life she offers is 
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